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THE WORD PRAVAT IN THE RG-VEDA 
By 
DR. S. S. BHAWE, BARODA UNIVERSITY 
1. Introductory. 


There is still need for a detailed study of the words in RV. as is proved 
by the recent works of L. Renou,! P. Thie. »,* H. Lüders? and many other 
scholars’ in this field. It is obvious that unless many of the difficulties 
with which not a few of the Rgvedic words are thickly surrounded are so 
solved, anything like a workable interpretation is not possible. Apart from 
phonetic difficulties, many Rgvedic words being in the process of under- 
going a considerable semantic change even during the time of the RV. 
itself, the task of fixing their meaning becomes difficult. Even apparently 
simple words present difficult problems on account of their polysemic 
character and it has, indeed, become a necessary part of Vedic exegesis to 
make all possible efforts to solve them. The word pravdt is a word of this 
type. Though apparently simple, itis used in various contexts and 
obviously in various meanings and in certain passages the word by itself 
assumes the proportion of an independent problem. In this paper, there- 
fore, an attempt is made to offer a study of this word. 


The word pravdi has considerably deluded Vedic scholars. In its 
various forms and derivatives, it occurs fairly frequently inthe RV. and being 
most probably adjectival in nature when used by itself, it makes the task of 
interpretation more difficult with the necessity of adding suitable substan- 
tives to it. Traditional interpreters like Say. and the modern oneslike Gld. 
and others have translated the word variously and have thereby uncons- 
ciously demonstrated its difficult nature.S Prof. Macdonell in his discussion on 
‘The Principles of translating the Rgveda’ has pointed it out as a fault of Say 
that he gives several inconsistent interpretations of the same word occurring 
at different places? and one cannot at the same time say that even modern 
interpreters are entirely free from such a fault. It is perhaps not quite 
possible to avoid this fault, yet to arrive at a consistent interpretation of the 


7 
I. Among some of the most recent works دہ‎ Rgvedic words, cf. L. Renou: Etudes 


sur quelques mots Védique, in Etudes Védique et Paninéennes, Tome II, Paris 1956, pp. 105-113, in 
which the words juli, trsfd and ard are discussed, 


2. Cf. P. Thieme: Untersuchungen zur: Wortkunde und Auslergung des Rgveda, Halle, 


` 1949; also, Der Fremdling im Rgveda. 


. Cf. H. Liiders: Varuna und die Wasser, Göttingen, 1951, in which words like rocand, 
ndka, kakúd, etc. are discussed in great detail. 
4. Cf. Nilmadhav Sen: ‘A Note on Svaghnin’, JOIB, I. 369; cf. A. Venkatasubbiah: 
Vedic Studies, radhrd and aradhrd, JORM XIX, pp. 253-262, etc.; also in JBBRAS (New 
Series) V, pp. 11 ff. 
5. Pischelin Ved. Stud. II. 63 ff. has offered a learned study of this word; due note 


‘is taken of his views in this paper. How varied are the different translations of this word 


by different scholars is shown by him (ibid. p. 64). 
6. Macdonell:‘The Principles of translating the Rigveda’, The Bhandarkar Comme- 
moration Volume, Pp , 1-21; cf. also his Vedic Reader, Introduction, p K 
0-0۰۱٢ Public Domain. Gurukul Kangri Collection, Haridwar 
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same word in its different contexts has got to be the aim of word-studies like 
the present one. 


2. The derivation of pravdt. 


Let us first examine its derivation. The Pp. does write it with an 
avagraha, meaning thereby that it is a compound word. Prof. Gld. in his 
‘Glossar’ (p. 118 ff.) takes it to be the pres. part. of 4/ fru, noting at the 
same time that it is against Pp. This is not acceptable because merely the 
participial meaning from 4/ pru does not suit many of the contexts. More- 
over, various forms and derivatives of the root 4/ pru occur in the RV. and 
if the word were derived from that root, the author of the Pp. would not 
have failed to understand it; at least we cannot say that he could be ignorant 
of the possibility of its being a pres. part. of 4/ Pru in which case the avagraha 
was not necessary. The accusative sing. form of the word (fem. or masc.) 
occurs as *ravdtam (5.31.1); if it were a pres. part. from 4/ pru, the form 
would have been pravantam! which occurs nowhere in the RV. Further, the 
most important thing to be noted is that fravdf asa pres. part. would have 
the accent on prá and not on —vd—? which once and for all rules out Gld.'s 
derivation, which is Pischel's view also. Prof. Macdonell, however, with 
his keen sense of grammatical accuracy derives the word from the adverb 
or preposition fra with the termination -zd and takes it to be an abstract 
substantive with a local sense,? ‘height’. The derivation is acceptable 
but the meaning ‘height’ does not suit all the contexts. Macdonell himself 
in translating 1. 35. 4 gives up the sense ‘height’ and translates it with ‘a 
down word (path),* and in a way makes it necessary that we must take the 
word somewhat differently than what his derivation allows. Here, we get 
a help from Pan. 5. 1. 1185 which is followed by Say. and others. I have 
pointed out elsewhere? that the rules of Pan. with their accurate observa- 
tion of the linguistic facts of Veda (as also of classical Sanskrit) possess a 
great value for Vedic interpretation and the derivation of the present word 
should be one more example in point. According to this Sütra, such words 
are formed, only in the Vedic language, from upasargas by adding the termi- 
nation -vdl? (i.e.vaíi) in the sense of ‘action’ (dhàtvartha) qualified by that 
ofthe preposition to which it is added (the action being not actually men- 
tioned by any component part of the word). The stock example is udodt = 
udgata. Thus, pravdt would mean anything having ‘intensity’ or ‘excess’ 
(this being the sense of prá) of the action with which it is connected in the 
particular context; (thus pravdl=pragata or prasruta, and so on). 
Obviously, the word is not a substantive though its use as a substantive 
is not excluded. This derivation is not formally different from the 
one given by Macdonell®; yet the use to which it is put is made clearer 


1. According to Pan. 7. 1. 70, the usual rule of having the infix n in the first five 
cases of the pres. part. (masc. ) would have to be applied. 

2. The accenting of the pres. part. of forms with a thematic a (i. e. the adupadesa 
dhatus according to Pan), like gacchat, etc. is governed by Pan.’s rule 6.1. 186; further in 
the first conj. the thematic a (i.e. fap ) is unaccented and the radical accent remains. For the 
same accent-rule but differently stated, see Macdonell: VG § 86. 4, p. 82. 

3: Macdonell: Vedic Grammar (Grund. I. A. Phi., etc.) § 233. 

4. Macdonell: Vedic Reader, p. 13. 

. upasargac chandasi dhátvarthe— dhatuartha-visiste sádhane vartamanat svārthe vatih syat. 
. S.S. Bhawe:‘Panini’s rules and Vedic Interpretation’, paper read before the 
XVII. A.I. 0۰ Conference (Vedic Section), Ahmedabad, 1953. 
.7. This has to be distinguished from the possessive termination—vat (i.e. vatup) 
which is not accented, whereas this termination is accented, i.e., udatta. E 
8. Of course, it is not clear whether Macdonell takes—vdt as possessive or otherwise. 
CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar 
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by Pan, who gives a definite clue to its interpretation. Moreover, the 
word does occur in the RV. ina majority of cases as adj. justifying 
Panini’s interpretation of it. Say. actually gives this derivation in the course 
of his bhasya* and explains the word accordingly, i.e., as showing the inten- 
sity, etc. of the intended action. It is thus clear that the word cannot be 
taken as a pres. part. against the evidence of Pp., Pan., Say. and Macdonell. 
Morcover, when we take it as a pres. part. of pru meaning ‘to flow’ or ‘to 
wave or hop’,? we will always have to restrict ourselves to this meaning which 
clearly does not suit all its occurrences in the RV. even according to Gld.’s 
recent published translation. 


3. Method to be followed in discussing the word pravdt. 


Taking, therefore, the word pravdt to be derived in the way discussed 
above, it should be now possible to fix its meaning in the RV. By the very 
nature of the word (which is to be connected with different ‘actions’ according 
to the context), to fix one meaning for all its occurrences is obviously impos- 
sible. It is, however, possible to fix at least the atmosphere or the milieu 
to which the word could belong and then to subject it to some interpreta- 
tion. An examination of its different occurrences in the RV. would show that 
this can be done more systematically if we classify the occurrences according 
to the inflected forms. The word occurs in the RV. in the following cases :- 


(a) Thrice in nom. or acc. sing. as pravdt or pravdtam. 


(6) Nearly thirteen times as acc. plu. (at times, perhaps gen. sing.) 
as pravdtah and twice more in gen. and loc. plu. as pravdtdm or 
pravdtsu. 


(c) Nearly thirteen times in instr. sing. as pravdtd (the instr. plu. 
pravádbhih occurring only once). 


(d) The derivative form pravdivat occurs nearly eight times (once 
in a comp., viz. pravádyàman). 


A further analysis would show that the meaning of the word can be 
roughly divided into three categories each of which finds itself consistently 
applicable to groups (a), (5), (c) respectively given above. Thus in group 
(a) the meaning appears to be that of a substantive or preferably an adj. 
showing ‘intensity of the action in the context.’ With the acc., i.e., in group 
(b) the meaning varies in different contexts; the meaning ‘river’ or ‘stream’ 
as given by Pischel and Gld. being applicable in some cases though not 
always. In group (c), with the instr. the meaning appears to be easily 
fixable, the word signifying ‘a steep’ or ‘an ascending or descending path.’ 
In group (d), with the derivative words, there appears to be no difficulty 
regarding the sense where ‘intensity of the given action appears to work in 


1. Qf. Sày. on 3. 30. 6, Poona-Ed. p. 313f; Sày. at 1. 33. 6 gives a different prakriyd; 
he derives it from van with pra, the termination being kvip and the whole word being a 
galisamása. But this derivation need not be accepted as it is more complicated and m the 
simpler derivation given above isnoted by him in ا اس‎ Moreover, in his bhasya on 
AV. 1. 13. 2; 3. 1. 4; 18. 4.7 etc., Say. gives repeatedly this derivaton and in one place 
explains in detail how the word,- though ending in vat is not an avyaya (at AV. 1.13. 2) 
but is a substantive or adjective relying on Patanjali’s Mahabhasya. 


2. Cf, Gk. pléw, Swed. bluks ‘to hop’ beside fluka, cf. Süryakünta: A 
Grammatical Dictionary of Sanskrit ( Vedic), p. 181 referring to Wackernagel : Altindisceh 
Grammatik. Y. p. 211. 
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all cases, many of them generally agreeing with (a). Thus our attempt to 
fix the meaning of the word must mainly concern itself with its occurrence as 
(i) a nom.or acc. sing. (2) acc. plu. or gen. sing. and (3) instr. sing., 
each group having roughly an independent uniform meaning in almost all 
its accurrences :— 
GROUP (a):— 
4. Pravát: nom. or acc. sg. 

The word occurs in three passages:— 


(i) In 9.74. 7 c : dhiyd Sdmi sacate §dm abhi pravdt, as pravát masc. 
nom. sing. or neu. acc. sing.; (ii) in 10. 142. 2 a. pravát te agne j dinima pil üyatáh, 
as neu. nom. sing. and (ii) in 5. 31. 1 a: (indro ráthaya pravdtam krnoti, as 
pravátam, masc. acc. sing. The last passage, viz. 5. 31. 1 a is easy and the 
context helps us at once to fix the meaning in accordance with Pan. 5. 1. 118. 
The reference is to the chariot of Indra and fravát in that context can mean 
something possesing intensity or predominance (prakarsa) of the action of 
running. ‘Thus, we can translate the passage ‘Indra gives speed to (his) 
chariot’. Gld.! wants the word to mean ‘start’, which in effect is the same. 
537.2 renders it as dim, which is not so clear. The first pada, however, 
of the next rc (cf. 5. 31. 2 a: 4 prd drava harivo má vi venah) supports our 
meaning. Therein Indra is exhorted to run to the devotee and hence the 
statement in rc lathat Indra givesspeed to his charist is quite understandable. 
The passage 10. 142. 2 a supports us in the interpretation we are seeking for 
pravát. The birth of Agni ‘when he wishes to have food’ (pitüyatdh) is 
said to be pravdt; obviously, this means that when Agni is enkindled, 
i.e., when he is born, he begins to burn vigorously. In this exact sense a 
Synonymous but differently formed word is used in the Ait. Br.3. 1. 4 
cf. : agner và etal sarvas tanvo yad età devatah, sa yad agnih pravan iva dahati tad 
asya vàyavyam  rüpam). The context is to represent the presence of all 
deities in Agni; for that purpose first it is shown that when he burns 
vigorously, it is, as it were, this form which is identical with Vayu. Here the 
word prdvdn (masc. nom. sing. of the pres. part. of 4/pru as the accent 
Shows), expresses the intensity of Agni's burning and thus entitles him to 
be identical with Vayu. Gld.’s translation,? therefore, viz., “thy birth, Agni, 
(becomes) a stream", etc., is much beside the mark, taking pravdt—‘a river’, 
which was the meaning fixed by  Pischel.* Gld. supports it on the supposi- 
tion that the passage refers to a wild fire and that the comparison with a 
stream is supported by 1. 95. 10; 44. 12 cd. The first passage, viz., 1. 95. 10 
cannot necessarily be saidto refer to a wild or forest-fire, though the sccond, 
viz., 1. 44. 12 ed does say that ‘the flames of Agni shine like the waves of 
rivers’, etc. But that need not force us to take he meaning ‘river’ here too. 
The idea that Agni's birth is a river sounds bizarre. It is one thing to say 
that Agni is born in the waters (८७) and quite another to say that his 
birth becomes a river. For the meaning of pravdt—‘a river’, Pischel (Vedische 
Studien, pp. 73-76) discusses several AV. passages, many of which do not 
support his meaning. For the Yama-passage (RV. 10. 14. 1) he gives the 
famous AV. passage 6. 28. 3: yáh prathaméh pravdtam àsasáda and in order to 
Geldner: Der Rgveda, HOS. 34. 28. 

Cf. Say. rathaya pravatarh pravanam वाण krnoti karoti, Poona Ed., Vol. II, p. 857. 
Geldner: ibid. p. 375. : 
For a refutation of Pischel's views, see later on in this paper. 


Po Nx 
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support that pravdiah means ‘rivers’ he refers to AV. 18. 4. 7: tirthdis taranti 
fravdto mahir iti, where the phrase tithd is taranti can apparently suggest the 
meaning ‘river’ for pravatah (which also may be supported by later Puranic 
references that the dead have to cross the Vaitarani-river)1. No doubt, 
tirthé even in the RV. appears to have already got the meaning of a ‘ford’ 
or ‘a way leading to waters’, but it is not certain whether it can mean ‘a 
bridge’ which ought to have been the meaning in this context, if pravdtah 
meant rivers which have to be crossed by the dead. In such eschatalogical 
contexts tirthé can mean ‘a bridge’ or ‘something by which the dead are 
expected to cross the rivers and that could be the original meaning also from 
१/ tr ‘to cross.’ It is not, however unlikely that the later meaning of tirthd= 
‘a sort of row of steps’ (whereby one goes to a river) would very well fit in 
with word fravdiah, even if it meant ‘a slope’ or ‘high region’,—the meaning 
which can be fixed for this word in passages like 10. 14. 1,etc. Further, in 
AV. pravdlah is contrasted with paravátah in 10. 10. 3 and with udvdtah in 
12. 11. 2, which obviously supports the meanings ‘a steep,’ etc., in contrast 
to paravdt a distant place’ or udvdt ‘a high place. Moreover, for Pischel’s 
thesis, he earlier (ibid. p. 68) refers to the deity pravato napat (AV. 1. 13. 2; 
3), where he thinks that pravdt=‘a river’, etc.; but this is not quite convincing, 
because the deity apparently is vidyát and can even be called ‘the child 
of height (pravdt) as Whitney has done (cf. HOS. 7,p. 14). In fact, 
in almost all the occurrences of the word pravdt in AV. Whitney’s? transla- 
tion is ‘slope’ or ‘height’. Further, the pravdt passage in RV.(10. 142. 2 a), 
Pischel translates: *Water, O Agni, is thy origin" on the strength of the 
famous Agni-epithets apa napat, garbhak, etc. One need not necessarily 
dispute this but a different interpretation is not excluded. In this passage, 
the vigorous and forcible character of Agni's birth who is pititydt, i.e. long- 
ing for food is obviously described. Similarly, the forcible breaking up of 
Agni’s flames is often described in the RV. and also in the Ait. Br. 3. 1. 43. 
All this would show that pravdt even in the context of Agni’s breaking 
flames means ‘vigorous, forcible’, etc. 


The remaining passage, viz., 9. 74. 7 presents many difficulties and its 
full discussion is only possible in an independent article. Scholars differ on 
this point. Old.* disageers with Pischel and wants to take fravàt as a 
shortening for pravdta or plu. pravddbhik which Gld. actually does. In the 
same connection Old. wants to take the word adverbially. (Most probably 
he means neu. nom. sing. taken adverbially in the way yathd syat tatha). The 
first alternative is against Pp. and to take the word as a shortening of pravdta 
against Pp. is tantamount to tampering with the text, which is now hardly 
resorted to by Vedic scholars, unless it be supported by reasons of orthoepy. 
Following our line of interpretation, the passage could be easily understood 


I. Butitis possible that the crossing of the rivers for the ordinary dead may certainly 
not be applicable to a god like Yama, in whose context no reference to waters or rivers need 
necessarily be understood. 

2. Whitney does not refer to Pischel’s work on pravdt because perhaps he did not 
consider it important (which is probably impossible) or it entirely escaped his attention. 
Anyway, it is difficult to say which; the reference to Pischel is actually added later on by 
Lanmann, naturally without any comment. 

3 3. Here, of course, prdván is nom. sing. of prdvat fromed with prd+-vat (i.e. vatup ), 
which is possibly a wrong formation due to the misunderstanding of the real nature of 
Rgvedic pravdt, and not of pravdt, which would not have the nasal infix; it would only come 
if vat is a vatup, i.e., ugit ; cf. Pan. 7. 1. 70. D 

4. Oldenberg: Noten II. 173. 

5. Geldner: ibid. p. 70. 
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(though we cannot claim finality for our interpretation). The whole hymn 
is no doubt much mystifying and certainly is difficult. Yet, the context of 
the rc would help us much. The pada refers to Soma being accompanied 
by songs (dhiyd) and by ritual service (dmi) and in this context the word 
pravdtis used. The upasarga abhi, which is more frequently used adnominally 
rather than adverbially,* should be taken proper note of. If we take the 
whole pada as one sentence (against Say. as well as Western scholars who 
want to split it into two sentences), the meaning could be easy. First pada 
refers to the white forms that the flowing Soma creates (i.e., when he mixes 
with milk) and if we take im in the 2nd pada to refer to this activity, (i.e. 
taking abhi in the sense of ‘over’, *towards',etc. governing the acc. im which 
stands for the action referred to in pada a), we can arrive at a simple interpre- 
tation, where pravdt would signity the intensity of that action. So the 
translation would be: **(being) vigorous, over it (i.e., creating white forms), 
he (the Soma) is accompanied by songs and service” or, in other words, when 
the mixing of milk with Soma goes on vigorously giving out white foam, so 
to say, the activity of the priests gets further impetus. 


GROUP (b) :— 
5. Pravdtah: acc. plu. or gen. sg. 


In this group, the form pravdiah occurs; it is generally acc. plu. or 
insome passages gen. sing., the context clearly deciding which case is meant. 
It is this group that presents some interpretational difficulties. We can 
divide the occurrences with reference to some of the associating words;— 
(i) where some preposition (adnominal) práti, or ánu is used with pravdtah 
which is, then, acc. plu. (ii) where the word is connected with some subs- 
tantive and is clearly gen. sing. (iii) where no such word gives any clue. 


(i) The passages with práti are easy to interpret. RV. 4. 17.7 c: tvám 
práti pravdta asdydnam and 4. 19-3c: saptd práti pravdta asáyanam occur in the 
Indra-Vrtra-context; where Indra is said to have destroyed Vrtra, who was 
lying over or against (práti) rivers (pravdiah). Here it is clear that pravdt 
as accepted by Pischel (ibid. p. 66) and many other scholars can mean ‘the 
rivers’ (i.e. -vát helping to express the sense of ‘flowing, etc. in anintensive 
way). As pointed out by Pischel the word saptd which is generally used 
with rivers, etc. in the RV. settles this sense beyond doubt. But in many of 
the other cases like 10. 14. 1, to try to see this meaning by way of some 
analogy as done by Pischel does not yield satisfactory results. In almost all 
these cases, if interpreted in the light of Pan.’s rule, the word fravát, as 
giving some dhdtvartha in an intensive way fits the context very well. The 
cases with dnu governing the acc. to express the space or the way covered 
can first be taken up. That pravdtah is acc. plu. is further shown in those 
passages by some verb like ८४८८, etc. which ultimately shows motion; cf. 
6. 17. 12 c: tásam ánu pravdtah indra pantham prárdayah, where the reference is 
to the imprisoned waters of the rivers (cf. 6. 17. 12 ab) which were released 
by Indra and for which “Thou (i.e. Indra) duggest a. path (pdntham 
prárddyah) along the slopy regions (ánu fravátah)" ; here undoubtedly 
pravdt means ‘a slope’ and can mean nothing else. This meaning is further 
assured by the last words in 12 d, viz. nicir apdsah samudrdm, so that going 
or flowing down actively, they reach the ocean where the acc. samudrdm is 
elliptical and some verb has to be added. Similarly, 10. 14. 1 a pareyivám- 


1. Macdonell; Vedic Grammar, $ 601. 
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sam pravdto mahir ánu, referring to Yama’s journey to heaven over or along 
(ánu) great steep regions (mahih pravdtakh) supports the meaning suggested 
above. ‘To see here the meaning ‘rivers’ as done by Pischel (ibid. p. 73) 
is certainly not necessary because the idea that many watery regions have to 
be crossed before reaching heaven is not anywhere clearly expressed in the 
RV; pravdtah dnu, in general, in the RV. gives the meaning ‘along steep 
paths, regions’, etc.; cf. further, 9.22.6 b: (tdntum) ánu pravdta àídta, where 
Soma’s ascent to heaven is described; in so doing Soma naturally goes 
through the high regions (pravdtah, acc. of space) of space (though the 
passage is otherwise rather difficult on account of its mystic character). 


(ii) Where the word pravdtah is connected with some substantive 
asin 6. 47. 14: pravdto nd irmth, the meaning is settled by the substantive; 
in this passage, obviously, the meaning ‘water’ or rather ‘flowing 
waters’ is undisputed. 


(iii) Difficult indeed are the cases where no such clue is available. 
1. 144. 5 c. dhdnor ádhi pravdtah dá sá rnvati having similarity with 10. 4. 3 ८ 
dhánor ádhi pravátà yasi háryan, isa difficult passage. Pischel (ibid. p. 69-70) 
has tried to prove that dhdnu going back to 4/dhan has the meaning of 
‘water’ or ‘flood’ (collectively). Out of the three parallel passages, two, viz., 
1.44.5 cand 10. 4. 3 c described Agni when he is enkindled on the altar 
(of course, 10. 4. 3 ab is more mystic) and they should refer to identical 
surroundings. This gives us a good indication to settle the meaning of dhdnu; 
especially, dhdnor ddhi pravdtà yàsi (10. 4. 3 c) and bhümya ddhi pravátà yasi 
(10. 57. 2 c) provide such word to word parallel as would justify us in 
equating dhdnor ádhi to bhümyah ddhi, i.e., dhdnu (from 4/dhan ‘to spread, 
to stretch) is equal to bhimi, the expansive earth. The adnominal ddhi is 
used with the abl. to express the sense of ‘from’, etc. and dhdnor ádhi in the 
Agni context can most naturally mean ‘from out of the earth’ (i.e., the Vedi) 
and from there Agni goes up in the air i.e. to the pravdtah (acc. plu.), the 
high regions which is most natural. Here, û rmvati (Agni comes to the 
pravdiah) need not disturb the interpretation proposed because in that case 
Agni is described as coming to the pravdtah. It is even possible to take pravdtah 
as abl. sg. going with dhdnoh;the meaning then would be that from the pravdt 
dhánu i.e. the expansive earth, Agni comes up. "This is how Prof. Velankar 
construes it (cf. JVB. Sept. 1948, p. 11, note on 8-33-4) i.e., in the direction 
of the speaker, the hota. These considerations would show that Agni's com- 
ing out of dhdnu or waters (as Pischel would have it) appears to be a sudden 
change to an atmosphere which is not at all warranted by the general tenor 
of the passages under consideration. In the first pada of the rc 1. 144. 5 a, 
it is already stated that the ten hymns and the ten fingers have urged Agni 
onwards and in that light dhdnu (as in 10. 4. 3 and 75. 2, just now discussed) 
can only mean ‘the earth’ from which Agni comes to the fravdtah, the airy 
regions. The next pada, abhi vrdjadbhir vayánà ndvadhita further supports 
this meaning by the statement that with the marching flames Agni has made 
new paths (ndvà vaytind), which is Gld.'s interpretation (ibid. 33-202) also. 


Out of the remaining passages, 7:37. 5 a—sdnitdsi fravdto dastise cit 
presents no neighbouring circumstances useful for fixing the meaning. Pischel 
on the strength of parallel passageslike 1. 100. 18; 3. 34. 85 6. 73.3 and 9. 90. 
4, where the verb san is connected with dpah opines that here fravdt=rivers 
(cf.his translation of the passage: “Thou createst the rivers for the worshipful 
one").A more detailed consideration of the parallel passages adduced by 
Pischel would show that they support the meaning ‘rivers’ or more preferr- 
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ably ‘flowing waters.’ The winning of waters is a feat special to Indra and 
1. 100.18 and 3.34.8 actually refer to him, 6.73.3c refers to Brhaspati whose 
Indra-like role in the destruction of Vala (perhaps a slightly different variant 
of Vrtra) and winning of light and waters would clearly show that this 
passage too has little bearing on an Agni context, the last passage, 1.c.,9.90.4, 
which is surprsingly just a variant of 6. 73. 3 c further supportsthe idea that 
āpáh with san is a special Indraite activity because, as is well-known, very 
often Indra's activitity is attributed to Soma (numerous examples of which 
are known to the students of the Veda). Thus, in 7. 37. 5 a, the meaning 
‘flowing waters’ would be quite reasonable. There is, however, one difficulty: 
the winning of waters in the Indra-contexts discussed above is zever 
mentioned by itself; it is usually accompanied with the winning of some other 
things like gdh, svár, ksetram,etc., and the war-millieu is almost invariably 
suggested by the mention of vdjra, the killing of Vrtra, etc. In 7. 37. 5 a, no 
such factor is present and some other meaning is not entirely excluded. The 
pada b of the re—yăbhir viveso haryasva dhibhih appears to qualify the statement 
in 5 a which is somewhat ellitipcal and to which some such word as tdbhik 
has to be supplied, with the translation—‘‘Thou art the winner of fraváts 
for the worshipper on account of (these) prayers by which, O thou, possessed 
of bay steeds, becomest active.’ Here pravdtah can mean ‘profuse wealth’; 
cf. Say. pravanasya dhanasya (data) ;* Grass: 581 wants the meaning ‘quick 
progress’, for pravdt for which he nowhere gives the meaning ‘rivers’. All 
this only demonstrates that where pravdt occurs without any significant 
accompanying factor, the determining of the exact meaning is very difficult 
and one has to remain satisfied with a sort of approximate solution. 


, The remaining passages are easier. 4. 22. 4 a: viva ródhagnsi pravdtas ca 
pirvih .... (rejata) occurs in an Indra-context, where every thing is 
described as trembling at the time of Indra’s birth; pravdiah may refer to 
rivers. Further, püroih stands for waters by itself in an Indra-context, 
viz., 7.21.3 as pointed out by Pischel (ibid. p. 65) and that would support 

„the proposed interpretation of pravdt 1706.4. 22. 4 a. Moreover, ródhàmsi and 
pravdtah may be in contrast as interpreted by Gld. and may refer to waters and 
dams (ródhamsi,i.e., waters which are encircled by embankments) and pravdt, 
to ‘the free flowing waters. ‘The same meaning would be applicable in 
7.32.27 : tudyd vayám pravdtas fásvatir ap dh (tardmasi), especially strengthened 
by the verb tarimasi. By way of interest it may be noted that sdsvatirapádh, 
according to Prof. Velankar (JUB: XIII, Sept. 1944, p. 25) constitutes an 
atisayokti, whereby here ‘dangers are meant’. He refers to 7.65. 3d for a 
simile with the same upamiána (cf. apd ná ndvà duritd tarema) . In the passage 
7. 50. 4 pravdt along with nivdt, udvdt is an adj. of nadydh and the meaning 
‘flowing’ at once settles itself. One more passage, 9. 54. 2 c—(dhdvati) ,... 
saptd pravdta á divam, is a bit difficult. Here Soma's comparison with sirya 
and the use of á divam with dhavati shows that Soma’s ascent to heaven is 
intended. In that case, saptd pravdiah can refer to the seven high regions 
or spaces which Soma crosses in his ascent. The next 7c, i.e., 3 also supports 
this by describing Soma standing above all worlds like the Sun. The last 
passage, viz.,10. 58. 6 ab—ydt te mdricih pravdto máno jag dma d&irakdm is not 
much disputed. Even Pischel (ibid. p. 66) is forced to give up his derivation 
of pravdt from 4//pru and takes mdricih pravátah to be **a loose comp." meaning 


1. Or, ‘destroyed Vrtra’; cf. H. W. Bailey's discussion of the Khotanese ‘bista’, 
JRAS, 1953, p. 96 for the meaning of ‘to deal with, to remove, to get rid of’ for Rgvedic 4/ 
veg which is a secondary development from the original ‘to be active about.’ 

2. Here gen. is not allowed, becuse sánità ends in the ter. if (i.e., frn), which is 
never used with the gen., cf. Pan. 
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‘streams of light.’ For this meaning Pàn.'s rule is most suitable, because it 
is only a case supplying some dhatvartha to prá. In all the cases discussed so 


far, the form was always acc. plu., no other possibility being allowed by 
the context. 


In this group, the occurrence pravätām (gen. plu.) and pravdtsu (loc. 
plu.) can conveniently be discussed. The first occurs in 2. 13. 2 c: 6ء‎ 
ádhvà praválàm anusydde. The context is of waters in connection with Soma 
and the phrase anusyáde ddhva (path for streaming or trickling) clearly gives 
the meaning ‘flowing waters’. In 10. 75.4: yád ásam dgram pravátam inaksasi, 
though otherwise difficult in some points, the word pravdtdm presents no 
difficulty regarding the meaning *waters', as the context is the description of 
sindhu. The plu. pravdtsu occurs in 6: 47. 4 c—aydm piyusam tisrsu pravátsu 
sómah. That pravdt is used here in a generalsense is not disputed by any- 
body. Pischel also agrees with Say. that the three pravdts are the plants, 
the waters, and the cows; cf. Say. osadhisu. . . prakrstasu etdsu (pravdt being 
derived according to Pan. 5. 1. 118). 


GROUP (c):— 
6. Praválà: instr. sg. 


The next group of passages (about 12 in number) with pravátā as 
neu. or masc. inst. sing. is the easiest for our purpose. There the word 
appears to be an adjective, now turned into a substantive in the sense of a 
‘path’, especially ‘a steep’ or ‘ascending’ path. Gld. also takes this group 
with the instr. as a self-sufficient one and gives the meaning **with the stream” 
or “away from the stream, towards or away from the valley or mountain" 
(in his mind the connection with a river or stream being most probably 
present). But such a narrowing of the sense is not necessary and we can take 
the word in a general sense. In this we are supported by the syntactical 
use of the instr. (cf. Macdonell : VG. for students, § 199. 4) in the RV., 
which gives a local sense of ‘through’ or ‘over’, when accompanied by verbs 
of motion to express the space through or over which the action extends. 
It is no accident that in seven out of the twelve passages, the instr. pravdtd is 
connected with the verb 74 ; in four more passages, it is connected with a verb 
such as i or sr showing motion, whereas in one passage the word is connected 
with 4/Jumbh (cf. 3. 5. 8) and only in one isolated passage there is no verb 
where most probably any suitable form of 4/ 3, etc., is to be added. 
Obviously, pravdta shows the space through or over which the action takes 
place. It, therefore, stands for a path or probably a slope on which quick 
motion, i.e., intensity of the dhatvartha of motion is possible. No doubt, in 
four passages, the waters are connected with it but that need not necessarily 
force us to refer it to the path of a river, and even in that case the sense of 
‘downward path or steep’ quite fits the context. A consideration of the 
actual passages bears ample evidence for this. 1. 35. 3 a: ydti devdh praváta 
yaty udvát refers to the motion of'Savitr, most probably in the heavenly 
regions. The words fravdt and udvdt occur, there together and should stand 
for the ‘downward’ and ‘upward path’. Macdonell! translates it as follows: 

. “The god goes by a downward path, he goes by an upward path,” which is 
the best available meaning. GLd.’s translation (ibid. 33. p. 42): “The 
god goes forward, he goes upward’? is somewhat objectionable because 
how can pravdia mean ‘forward, ? Further, this translation creates the 


1. Macdonell: Vedic Reader p. go. 
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impression that pravátā is an adverb ‘which is not allowed by the Rgvedic 
evidence. No doubt, instr. such as séhasa or dizá etc. are adverbially used in 
the RV. and have later on become regular adverbs in classical Sanskrit, but 
in connection with Savitr whose ancient paths (pánthāh piiroydsah) are 
mentioned in the RV.(cf. RV. 1. 35. 11; VS. 34. 27 and Ts.7. 5. 24. 1), the 
words like pravdt with udvdt,etc., should better referto his‘paths.’ In the next 
passage, viz., 1. 177. 3d, háribhyam yáh pravátopa madrik Indra is exhorted to 
come to the devotee by the pravdt where we have naturally to add as substan- 
tive like path (cf. VM.II. 418: pravan márgah pravanah) or chariot (cf. Say. : 
pravatà ०८४०००४ rathena). Gld. (ibid. 33. 256. His actual words are “in 
vollem Laufe") translates it, “in full run" which in essence is in line with what 
we have suggested. In four passages (8. 6. 34; 13. 8; 9. 6. 4; 24. 2), the 
word occurs in anidentical phrase dpo nd pravátàand obviously all the three 
should have the same meaning. Bloom. ( Rep. p. 237 and 245) has convinc- 
ingly demonstrated that out ofall these repeated passages, 9.24.2 is the 
original. Everywhere pravdta=‘by a slope’ eminently fits in. The passages 10. 
4.3 c and 75.2 c are already discussed above and the presence of the verb 
yasi along with fravátà leaves no doubt regarding the meaning*by a steep path’, 
etc. Similarly in 4.38.3 a: yá sim ánu pravdteva drávantam, the presence of 
drdvantam showing ‘motion’, fixes the same meaning. The passage 1. 33. 
6 d: pravddbhir ándràc citdyanta ayan with the instr. plu. pravddbih is, indeed, 
difficult for various reasons, though many of the difficulties are removed by 
labours of successive Vedicscholars. The context is of the Navagvas,i.e., the 
Angirasas fighting against Vrtra’s armies, the latter as a result running away. 
Pischel here, i.e., in d takes the instr. pravddbhih as showing comparison on the 
strength of his thesis already demonstrated in GGA. 1884 p. 513 that in RV. 
the instr. at times replaces the abl. for the sake of comparison. This topic 
clearly requires an independent discussion but for the present passage, even 
leaving that aside one can take the instr. in one of its normal senses, viz., of 
location or space. The first two lines of the stanza describe the fighting 
efforts of the Navagvas and the last two, its result, i.e., running away of the 
enemy —from Indra; pada c—vrsayüdho nd vddhrayo nétrastah describes in a 
graphic simile how the followers of Vrtra ran away like the castrated bulls 
being scattered by strong bulls. In d, therefore, pravddbhih ayan can very easily 
mean “ran away with quick speeds"! (i.e. quickly); citdyantah; then, can 
be taken in an ironical sense, viz., “thus distinguishing themselves (in fight) P? 
Pischel (ibid. p. 71) in effect gives the same sense but makes the thing compli- 
cated by his remark “Literally pravddbhih cit dyantah signifies ‘excelling them- 
selves over the rivers’, i.e., in quickness." The application of Pan.'s rule so 
often referred to in this paper can directly give the sense ‘speed’ for pravdt.® 


, GROUP (d) :— 


7. Pravdt in derivative words. 


A consideration of the derivatives from pravdt supports the above 
method of interpreting pravdt in the light of Pan. 5. 1. 118. The word pravdivat 
(frequently in the fem. form pravdivati) occurs six times in RV; four times 
in 5. 54. 9; as voc. in 5. 84. 1 and as instr. plu. pravdtvatibhih in 8. 13. 17 b and 


1.- For pravdt — ‘speed’; cf. indro rdthaya pravdtam krnoti, discussed earlier. 

2. Prof. Velankar (JUB. XVIII. Sept. 1948 p. 11) takes pravddbhir ayan =“‘come 
away over the slopes" and explains in the note that this means ‘‘ran down in great haste". 
He considers pravdta -]- ya as an independent phrase. As pointed out above, pravdta need 
not be taken in a secondary sense but can give the meaning directly. 
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finally as pravdivdn in 1. 181. 3. In almost all these passages pravdtvat is 
certainly more than mere pravdt and should be interpreted as ‘possessing 
pravát, i.e., speed or height’, etc.; cf. Say.’s explanation of frau dtvati at 5. 54. 9 
n: vistirnah pradesah yasyam sā. In 5.84-1, prthivi is addressed as ‘O pravdtvati.’ 
Pischel renders this with ‘quick earth,’? In 5. 54. 9, Prthivi, Dyaus, Pathyah 
and Parvatah are qualified by the adj. pravdtvat. Apparently a slight play 
on the word is meant. Pischel (ibid. p. 73) on the strength of the idea that 
the Maruts (who constitute the devatd of the hymn) in their movement 
make everything shake and tremble, translates the word with “quick or in 
quick movement,’ which is certainly acceptable in the light of the Paninian 
derivation. In1. 18. 1 a: á vam rátho. 'vánir ná pravátvàn, however, the word 
110410571 instead of being interpreted as ‘possessed of quick speed’ (because 
it is difficult to hold that the Vedic people credited the Earth with any 
speed) can even mean ‘full of expanse’ (cf. Say.'s explanation: bhümir iva 
atyantam vistaravdn). Similarly, in pravdtvatibhir attbhih (8. 13. 17 b) pravdt- 
vali can mean ‘profusely helping.’ Prof. Velankar (JUB. XIV, Sept. 1945, 
p. 20) translates; “with his swift-moving favours”. pravdt, as pointed out 
earlier, by itself can mean ‘swift-moving’ and something which is possessed 
of pravdt is here required though it may be difficult to imagine what it can 
be in each case. Finally, the comp. pravdd-ydmand going with rdthena in 
1. 118. 3 clearly means ‘having a speedy motion’. Thus, in all these deriva- 
tive words or compounds it appears that the meaning ‘speed’ for pravdt 
was current in the Vedic language. 


This analysis would further show that the word has a history within the 
range of the Rgvedic language. It is natural to suppose that its simple 
occurrence in the nom.sing. and so on should be nearer the original meaning 
as laid down by Pan. 5. 1. 118., whereas its use in the plu. may generally 
show a later stage where the meaning has evolved further and has got almost 
fixed, in the sense of ‘rivers’, ‘flowing waters,’ etc., though not in all cases. 


8. Pische's method discussed; and conclusion. 


Before we conclude, some remarks on Pischel's method in interpreting 
this word should be offered. Taking the clue from Lüdwig, he starts his 
investigation of pravdt with 10. 75. 4, where according to both these scholars 
the meaning of pravdtam is the fundamental one and starting from that the 
other passages have to be interpreted (ibid. p.64). No doubt, to search 
for a sort of fundamental meaning in an apparently uncontroversial context 
and then to fix the meaning in other passages is a sufficiently workable method 
and all the three volumes of the Vedic Studien are an excellent example of it. 
All the same, this method is likely to go wrong, if the particular fundamental 
passage chosen by a scholar proves somewhat doubtful and more particularly 
so if the real meaning of the word actually lies somewhere else as in the 
case of pravdt. Secondly, as pointed out earlier, regardless of accent, Pischel 
takes pravdt to be a pres. part. of 4/ pru (the later 4/ plu) and actualy denies 
the correct possiblity by stating that pradan has not the same etymological 
background as nivdt and udvdt (ibid. p. 68), further stating in addition that 
the Pp. dissolution of these words is influenced by wrong etymology 1 
Finally, having once accepted ‘river’ as the central meaning of pravdt, true to 
his method, he tries naturally to discover the same or similar meaning 
in many other passages, though it must be said to his credit that in many 


1. In this passage Prthivi is distinguished from bhdmi which creates a little complica- 
tion which can here conveniently be left to itself. 
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cases he arrives at an approximately right meaning only considering it 

to be secondary. Of course, it is not Pischel’s fault that he did not look to 

Pan.’s rule 5. 1. 118; but it is hoped that the discussion of pravdt so far offered 

on the strength of that rule would convince a Vedic student that the rule 

gives an indisputable clue to arrive at the central idea of the word. That 
such formations by their very nature can go with any central dhdturatha is 

only one instance of the polysemic character of the Rgvedic language, which 

is very often the despair of the interpreter, who is. further confronted by the 

incurable joy which the Vedic poets took in word-play ! 
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ON THE RGVEDIC TEXT-CRITICISM 


Fr. A. Esteller, S. J. , M.A., Dr. Phil. (Berl.) 
Director, Heras Institute of Indian History & Culture, 
St. Xavier’s College, Bombay. 


SUMMARY 
I. THE NEW APPROACH AND SOME SPECIMENS OF IT. 
1. Outline of the New Approach. 


2. The specimens fully worked out 
(a) V, 34, 3 in its full context : 1-5 
(b) X, 14, 1, (Yama) in its full context (the whole hymn) 
(c) VIII, 97, 14, a in its full context : 13-15 


3. Conclusion: theRgveda can be text-critically restored. 
II. NOTES ON THE ABOVE SPECIMENS AND THEIR PROBLEMS 


1. Notes to 2, a (V, 34, 3) and the problems involved 
(a) Main text-critical principles 
(b) The texts finalised text-critically : III, 47, 5; VII, 96, 3: 
107, 3 
(c) Remarks on V, 34, 1-5 and its lessons. 


2. Notes to 2, b (X, 14) and the problems involved 
(a) the redactor's dealings with the original metres. 
(b) The particular case of “ena” 
(c) Remarks on the text-critical reconstruction of X, 14— 
stanza by stanza, pada by pada (1-16) 
(d) Results : text-critical gains, proof of our method 


3. Notes on 2, c (VIII, 97, 13-15) and the problems involved 
(a) The metrical corru, tion'of the text: 13-15 
(b) Remarks on its text-critical reconstruction 
(c) Remarks on the adjoining trca: 10-12 
(d) The rest of the hymn text-critically reconstructed 
(e) Remarks on the rest ana its problems 


III. A PARALLEL TEXT AS CONFIRMATION 
l. The parallel text (VII, 37) fully reconstructed 
2. Remarks on its text-critical reconstruction 
(a) Notes on 1-3 
(b) The problems of 4-5 and their lessons 
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(c) The problems of 6-7 and their lessons 
.d) The special problem of 8 and the Vasisthas’ “‘signature- 
pada” 


IV. CONCLUSION : THE SAMHITA CODE DECIPHERED 
I. THE NEW APPROACH AND SOME SPECIMENS OF IT 


1. On several occasions (at the last session of this Congress and in 
two recent articles in ‘‘Indian Linguistics”) this writer has been propound- 
ing and demonstrating a new approach that goes beyond the “lipi”? of the 
Samhita to the oral *$ruti" (represented and distorted by it) which 
can lead us to the real original Rgveda of the rs-i-kavis. Living oral sounds, 
strict rhythm and verse-technique, linguistic-systematic restoration of 
archaisms (buried in the palimpsest-like Sakala-redaction) are the main 
factors in this approach. 


2. This note wants to keep the ball rolling by further scholarly 
discussion of some of the cases dealt with in the previous essays, and some 
similar ones. 


(a) In Vol. XVII of “Indian Linguistics" (On Samskrta ‘kava’ and 
related words") we reconstructed R gv. V, 34, 3 “at least provisionally” trying 
to keep all the Samhita elements. But a more thorough-going analysis 
discovers that there are other (and better) possibilities especially “at” for 
“aha” (in b), which throw light upon the redactors? methods of distorting 
corrections. 


Here is the reconstructed text with its full context from the beginning: 


V, 34 

l. (a)! suvarvati a-jàtasatrum ajara DNA 
(b) anu svadham amità dasmam iyatai zai 
(c) sunulana pacata brahmavahasai =A 
(d) purustutaya prataram dadhāta à + a 

2. (a)! saumaina sah à jatharam apipra ( !) yat + at 
(b) amandata maghava madhvah amdhasah ah 
(c) mrgaya ım hantavay at mahavadhah = ah 
(d) sahasrabhrstim us$anàh vadham yamat — at 

3. (a) ghramsai yah asmāi uta và yah üdhani Em او‎ 
(b) saumam sunauti bhavati+ im dyuman aat + at 
(c) ! Sakras tam apa tatanustim ühati = j 
(d) tanūśubhraņ maghava+im yah kavāsakhah = ah 

4. (a) yasya+im vadhih pitaram yasya matram = am 
(b) $akrah yasya bhrataram na--isatay atah — ah 
(c) ! vaiti--im yatam-karah asya prayataa xa 

.(d) na kilbisat isatai vasvah akarah — ah 

5. (a) na-+im paficabhih dasgabhih vasti a-rabham = 
(b) na-+asunvata sacatai pusyata ca na =a 
(c) ! jinati im và dhunih hanti va--amuya - x a. 
(d) à daivayum bhajati+-im gaumati vrajai = (a)i 
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N.B. The above transcription dissolves all samdhis and the diphthongs 
e, o (ai, au), and underlines all the emendated words. An exclamation mark 
( !) after the letter designing the pada (like a) !, for instance) means that 
there are in it other changes—in the word-order, in omission of redactor’s 
*püranas", etc.—which will be found by comparison with the Samhita 
text, to which we refer the reader. At the end of each pada the last 
aksara (the last vowel plus the following consonat, if any) is shown with the 
sign= (if it is the same as in the Samhita text), or x (ifitis due to a change 
in word-order) or + (if it is due to our emendation). The purpose is 
to show how the rhyme was used by the rsi-kavis—a discovery upon which 
the author will come back elsewhere. The sign.v over a vowel means that 
it is short by nature but rhythmically lengthened, as being between two other 
short syllables (‘Dehnungsgesetz’”’ !) Accents are taken for granted. 
For further explanations cfr. the notes further down. 


(b) In Vol. XVIII (“Indian Linguistics") we reconstructed the 
beginning of the Yama hymn X, 14, and in connection with 2d (“ena 
j(a)nanàh pathiyah anu svaah) we discovered, among other things, a new 
verbal form of “jan”. We also showed the liberties which the redactors 
took with the metre and rhythm and the position of the words in the verses. 
(If we call the redactorial agency ‘‘Samhitd-kara’’, we can refer to it as 
SK for short). 


Again, a more thorough-going use of this new method (confirmed 
by an overwhelming mass of materials now in course of preparation for 
publication) allows us to go deeper and to come more definitely and surely 
closer to the original of the rsi-kavis than our (intentionally) ‘‘provisional 
reconstruction" could then afford to show. And, since this hymn is 
such an outstandingly interesting and well-known one, we shall give here 
its reconstruction in full—as a full-size specimen for the rumination of 
Vedic scholars and specialists. The full justification of all its details we 
shall give in our forthcoming work. For some brief remarks cfr. further 


down. 
X, 14 

I. A. 

l, (a) parà-Fiyivamsam mahiih pardvatah (!) xah(12) 
(b) pantham anu( !) bahubhih pa$pa$anam (!) —am 
(c) vaivasvatam samgamanam jananaam =am (12) 
(d) yamam raajam havisa duvasya +4 

2, (a) gàtum yamah yam prathamah vivaida nah (!) x ah(12) 
(b) na bhartavai apa gavyütih aisa xà 
(c) parà iyuh pitarah yatra pürvai ( !) xai 
(d) ainā (!) j(a)nanàh pathiyah anu svaah =ah(12) 

3, (a) yamah kavyaih matalisvd+angirobhih (!?) —ih 
(b) brhaspatih va-vrdhaanah rkvabhih xih(12) 
(c) daivah ca daivan ca vaavrdhuh yai xai 
(d) anyai madanti svahaa svadha-faniyai xai(12) 
I. B. 

4, l(b) virüpaaih sam-vidanah pitrbhih (?) xih 
l(a) imam yama prastaram à siida nu (!) +u(12) 
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xah(12) 
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=ah(12) 


xa 
=am (12) 


=am 


x ah (12) 


—au(12) 


=a 
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à tvà mantrZh kavigastah vahantu u 
aina rajan havisa madayasva 


(a) à angirobhih gahi iha yajfiiyaih 

(b) dat madayasva yama sam virüpaaih (!?) 
(c) vivasvantam tam huvai yah pita tai (!) 
(d) asmin yajfiai barhisi à nisadya 

(a) daSagvaah ( 1?) nah pitarah navagvaah 
(b) atharvanah bhrgavah saumi yah yai (!) 
(c) taisam vayam sumatau yajfiiyanaara 
(d) bhadrai api saumanasai syaama 

LI. A. - 

(b)! pürvai para iiyuh yatra pi'tarah ( !) 


a)! pra atra tvam pathibhih purvipdih ihi (!? 
20900009 1 ai 
(d) ! pa$yasi yamam varunam ca daivam 
c) ! rajanaa+ubha svadAaaà" madanta 
J 


(a) ! sam gacchasva pitrbhih sam yamaina ca ( !) 


iştã-pūrtai nat ( !) paramai viyaumani ( !) 


(b) 


(d)! sam gaccahasva Gt tanuvā suvarcasā ( !) 
(c)! hitva-un avadyam mdé-+-astam à punah gaah ( ! !) 


(a)! apa+ita vi+ita sarpatatatah apa 

(b)! pitarah aitam laukam asmaai k(a)ran 
(c)! ahobhih adbhih aktubhih vi-aktam 

(d)! ! dadati ava-sanam asmaai yamah 

II. B. 

(a) ati drava saramaiyàu śuvānā 

(b) (k)turaksaau $abalàu sadhuna patha ( !) 
(c) athà upa suvidatràn pitrh ihi 

(d) yamaina yai sadhamadam madanti 

(b) (K)turaksaau pathiraksi nrcaksasa 

(a) yàu tai $uvanau yama raksotarau 

(c) raàjan ainam dhaihi tabhyaam pari ( !) 
(d) ! suvasti asmai daihi (?) cat+-anamivam ( !) 
(a) asi-trpa-+-uru-nasaau udumbalau 

(b). yamasya dütau caratah anü janam 

(c) tau asmabhya dr$ayai süriyaya 

(d) punah datam asum adya--iha bhadram 
III. 

(a) saumam yamaya stinuta 

(b) havih yamaya jühuta 

(d) agnidutah krtáh aram s 
(c) yah (!) yajfiah, gacchati-I-zp yamam ( !) 


havih yamaya ghrtavat 
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17 
(b) juhuta pra ca tisthata =a 
c) sa nah daivaisu à yamat =at 
` (d) dirgham ayu(h) pra jivasai —ai 
15, (a) havyam yamaya madhumat ( !) -Fat 
(b) aja huta na raj(a)nai (? !) xai 
(c) idam pürvaibhiyah namah ( ! !) xah 
(d) rsibhyah pathikrdbhiyah —ah 
IV. 
16, (a) trikadrukaisu--ut patat tyat =-+at (T.) 
(b) sat urvih aikam it brhat =at 


(c) chamdāmsi gayatriyam ८ ( !) 
(d) yamay à sarvatat hita 


(T-) 


gig 


| ॥ 


(c) A further confirmation of all this is given by the one Rev. example 
which Wackernagel-Debrunner (III, p. 523) quote as a case where encli- 
tic **enàh" is supposed to be used adjectivally: VIII, 97 (86), 14a. But 
that is purely redactorial meddling and muddling. The redactor would 
have coolly changed both the position and syntactical connection (though 
he actually did not, possibly at least, as we shall see). He has also comple- 
tely corrupted the original (perfectly versified) padas of the rsi-kavi, 
(both in this and in the adjoining stanzas, which are in mixed tristubh+ 
jagati) by interpolating eight full words intended to make the  stanzas 
somehow *'regular" by the number of aksaras: 13! (45x 18! ), 14 (=44=2 
x11--2x11), 15 (—46—2x12-4-2x11)—just like that! The words 
are either just borrowed from the neighbouring context (‘“vajrin, vajri, ugra, 
indra"—this last repeated in the same stanza!) or are common — place 
epithets in Indra hymns (‘‘Sakra, yajfiiya" and “‘bhiri’’) or are suggested 
by the context (“‘rajan’’, cfr. verse 10b). Here is the context. 


VIII. 97 
13, (a)! tam jauhavimi maghavanam indaram =am (12) 
(b)! ४८०८८ dadhānam satra apratiskutam =am (12) 
(c)! mamhisthah ca 4+-im giirbhih vavartat =at 
(d)! rayai visva supatha nah krnavat -Fat 
14, (a)! tuvam purah indara cikit aujasa —a(12) 
b)! Savistha ainah nàsayadhyaai vi =i 
(c)! tuvat u varjin bhuvanani viśvā xā 
(d)! raijantay im dyduk prthivi cà ( 1) bhisaa =a(12) 
15, (a) paatu gira citra tat rtam mà xà 
(b) apah iva durita parsi nah ( !) ati =i(12) 
(c) kada da$asyaih rayay a nah ( !) indara xa(12) 
(dj vi$vapniyaya sprhayayiyaya xa 


3. Of such stuff is the whole Samhita made, as woefully misrepresen- 
ted in the traditional redacted text of the Sakala school. It must be resto- 
red to its pristine purity for the honour of the rsi-kavis. It can be. And 
this is the method, if applied thoroughly, systematically and scientifically. 
The results for theRgveda text-criticism are of the most far-reaching kind, 
as shown by the examples referred to above—which are yet of relatively 
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minor importance compared with others already obtained and now being 
prepared for publication. For further telling examples cfr. further down. 


II. NOTES ON THE ABOVE SPECIMENS AND THEIR PROBLEMS 
i. NOTES TO 2 (a) and the problems | involved. 


(a) The chief lessons to be drawn from this our study of “kava” 
compounds are: first the importance of considering the vedic texts as 
representing ‘‘Sruti’’—that is, living sounds and habits of speech (kapurusa: 
ka(v)apurusa). Second, the importance of strictly kept rhythm and of the 
law of rhythmical lengthening (of all shorts between two other shorts !), 
especially as applied to *kavasakhah !: kavarih: akavarih’’. As to the 
reconstructions proposed there, we can improve them further as already 
partly suggested there: 


(b) The texts finalised text-critically. 


III, 47, 5 (a) marutavantam vrsabham vavrdhaanam =am (12) 
(b) $àsam diviyam akavarim indaram —am(12) 
(c) vi§vasaham avasai nütanàya m 
(d) sahah-daam iha ugram huvaima E 


It is obvious that this reconstruction must be the real one, because 
it fully explains how the redactor came to his false *akavari". It was 
merely a petrified rhythmical length accepted by him under the influence 
of our *kavasakhah" (which is a legitimate permanent rhythmical lengthening, 
as permanently being between shorts !). And since this is the first occur- 
rence in the Samhita, the redactor, as usual, made it the basis of his procrus- 
tean “analogy” throughout, both for “kavari” and *akavari". Thus: 


VII, 96,3 (a) bhadram bhadra krnavat tat sarasvati 
(b) akavarih caitat im vajinivati 
(c) grnana jamadagnivat 
(d) stuvana ca vasisthavat 


1 


~ 


| | ॥ 


at 
at 

For the justification of the changes in b refer to our article (cfr. 
above). In a this improved reconstruction explains everything more in 


consonance with the sruti-nature of the original: it is one of the innumerable 
haplologies occurring in the Samhita. : 


X, 107, 3 (a) daivi pürtih daksina daiva-yajyaa =a(12) 
(b) na Kavaribhyah na hi tai prnanti =i 
(c) yay aprayata-daksinah atha narah ah(12) 
(d) prnanti a-vadyabhiyā bhahavah ah 


Besides the remarks we made in our previous article, it will be obvious 
that the redactor kad to change c exactly as he did, so as to avoid both the 
jagatī and the, for him, impossible yati (inside of the compound !). Besides 
the “ye? would have disappeared by haplology, in the reciters mouth 
(*prnanti(y)a(y)apra : to apra”) as near as made no difference for the 
redactors’ jagati-guillotine. 


2 (c) As regards the full reconstruction of our “‘kavasakhah” context 
in V, 34, 1-5 above, we remark briefly: in rd it is evident that the redactor 
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could not make a jagati the restituted materials, all the less since the reciters 
must have “swallowed” “a” in *'dadhàtaà". And note, once for all, 
how the wrongly-strong forms like “‘sunotana”’ are a redactorial subterfuge 
‘to get a needed long syllable, after the loss of the sense for the rhythmical 
lengthening ! They are an imitation based on the (false !) analogy with 
the forms like **gantana" where the persistence of the echo of the original 
m-vowel is a phenomenon of (possibly !) ancient analogy over “‘hanyah, 
hanvah” hence *hanmah (hanta ?)" vs. the undisturbed “hatá”? (past 
part.). But since, even in “gam” and “han” we have also the legitimate 
and correctly accented “hata, gatá" and even “‘gant4” (as second p. 
plural !) it is most likely that even those forms in those (n. m) roots are 
only redactorial-analogical. (Cfr. Wackern. I, p. 10). Further, in 2a, 
we find the impossible **apiprata" (3rd. p. s. atm. !) for either a comple- 
tely misunderstood ''apipra--yat" (as if *apiprayat" ?) or a wilfully 
“corrected” > away archaic form (whose rediscovery in theRgveda, we claim 
and justify elsewhere): *apipra"—like the ‘‘aduha, ai$a" of the MS ! 
The redactor's misanalysis **hantazay at: hantave yat?” is typical. But what 
a difference our reconstructed text makes !—In 3b the “aha” oftheredac- 
tor is this usual trick to get the two syllables he needs and cannot get out of 
the original “Zat (—aat" for the rsi-kavis !)—In 26 the redactor has sup- 
pressed “tam” for one of his trick repetition-fillers, because he has misunder- 
stood it as referring backward to a b (which would be arrant nonsense !) 
while the rsi-kavi has meant it to refer forward to “‘yah kavasakhah" ! The 
very frequently ‘swallowed?’ accentless “Im” make the muddled meaning 
clear for c+d: “The mighty, generous one (Indra) rejects him, 
the one shining in his body, the *'tatanusti" (?) the one who (“tm yah”) 
is a mean friend". Note that *kavasakháh" is a karmadh. with the 
correct accent. And this made our redactor give the same  (karmadh.) 
accent to his misunderstood ‘“‘kavari (as if—‘‘kava--ari’’ !)—instead 
of the bahuvr. one of its real antonymous ‘‘brhad-ri’’. (Pseudo-analogy in 
excelsis, as usual !)—In 5c there is a possible alternative : “jinati và sah”, 
but it does not seem to explain so well the redactors’ changes. The rest 
explains itself, especially in the light of the above-mentioned articles. 


It will, we think, be considered desirable to have the full text of this 
hymn as reconstrutcted by our new method. The remaining four stanzas 
are as follows: 


6, (a) vicaksanah cakram-asdj ca samrid ( ! ) +a 
(b) asunvatah visunah sunvatah vrdha: ( !) -Fai 
(c) vi$vasya indrah damita vibhisanah =ah 
(d) yathavasam nayati+im dasam ariyah =ah 
7, (a) samim ( !) panaih bhaujanam ajati musai =ai 
(b) bhajati vi daSusai sünaram vasu =u 
(c) durgai cana dhriyatai vi$vah à puru ES 
(d) acukrudhat tavisim asya yah janah xah 
8, (a) sam yat jana(u) sudhana(u) visvasardhasa +a 
(b) ( !)vaida--indarah $ubhrisu gausu maghava xa 
(c) yujam hi anyam ak(a)ra ( !?) pravaipanih +ih 
(d) srjatay im gavyam ut satvabhih dhunih =ih 
9, (b) aryah kaitum upamam( !) Satrim agnai xai 
(a) sahasrasam agnivai$im grniisai TE. =ai 
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20 
(c) tasmày apah samyatah pipayanta su ( !) +u 
(d) tasmin ksatram amavat tvaisam astu ' =u 


In 6a the h.7. *cakra m-àsàj ca" had to be remade by the SK, else he 
could get no jagati! In 6b he changes the dative *vrdhai" to make it 
parallel to “‘visunah” (analogy, as usual !). In 8b it is obvious how the 
reciters could mislead the SK: **vi$éva$ardhasavedaindarab" into analysing 
“avet”, all the more since he needs the extra syllable, not the rsi-kavi (as 
shown above). In 8c the archaic, ‘‘ak(a)ra’’, corresponding to ‘“‘ak(a)ri” 
(vs. the SK's “‘akria’’ modelled on “‘akrthah’’) is indicated. The pada-order 
ab has been put by the redactor for clarity’ssake. For “‘upamam” cfr. VII, 
30, 3 : *upamàm" is an SK’s misanlysis ! The final (mixed metre !) 
stanza has been reduced to tristubh by the SK because abd seemed to him 
to demand it. Hence “su” in 9c is guillotined away. 


2. NOTES tb 2 (b) and the problems involved. 


(a) Besides the conclusions pointed out in that article there is one 
point that deserves special stress, and that is the fact that the Samhita- 
redactor proceeded systematically to render “uniform” in metre the 
many hymns in the Rgveda which are systematically composed in mixed 
tristubh-jagati in various but consistent pair-combinations. This was 
obviously due to the fact that many pada-ends of the jagati type were 
only made iambic if, both, vowel-resolutions and rhythmical lengthening 
were observed, but they remained trochaic-tristubh-like, if that was not 
done. Hence came the appearance of irregularity and the redactorial 
effort to */regularise" the metre by reshufflings and even word-suppres- 
sions (or termination-clippings a la *tanuvà suvarcab" for ‘‘suvarcasa”’ 
in X, 14, 8d). This procrustean method has maimed an enormous number 
of padas, as we indicated inspeaking of X, 14. We shall find the same 
confirmed further down. 


(b) Let us note further that the case of the pronominal anaphoric 
“ena-” is exemplified in X,14, 2d above as adhering to the rule that it is 
enclitic and accentless (when not adjectival) except when it is at the begin- 
ning of a pada. This is shown in the Samhita as applying regularly to 
“ena” instrum. and to the one case so placed of **enàm"', (fem. acc. sing.). 
But this adjectival accented “ena” is considered as belonging to the paradigm 
of “ayam”. 


(c) We now proceed to give some brief notes on the fully recons- 
tructed text of X, 14, as given above. 


In la the redactor cannot get his tristubh—hence ( para-logically !( 
all the changes. Mark “anu” cheaply borrowed from 8 and 2d. No kavi 
would do that in two consecutive padas. And see the twists to get out of 
*..mahir anu panthàm anu" ! Note the subj. *duvasyà"—misunder- 
stood, as often, by the SK and Pp. ! Result: a complete murdering of the 
sense intended by the kavi: “To the one who went to the mighty distance 
along a path that had been looked for (espied) by many"—the raciness and 
cleanness of idiom and syle ! All smashed under the hoofs of our “bull 
in a china shop” of a well-intentioned but blundering redactor. The pity 
of it ! Mark the immense improvement that this all-out reconstruction 
(based on “mountainous” materials now being prepared for publication) 
means over our previous, intentionally provisional, indications. The 
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‘Ware? 


In 3a we haye proposed the emendation  '*matali$va" as the 
(eastern) “double” form of ‘“‘matarisva”. The rhythm demands the resti- 
tuted arrangement: *yamah kavyaih, matali($va)-F-angirobhih". That 
the kavya-pitrs go with Yama is to be expected—as is also that the Angiras 
should accompany Matari$van as either the (wind ?) bringer of the fire 
or identical with Agni (cfr. Macdonell, “Ved. Myth.", p. 142-143, and p. 
71-72). On the other hand, the position in the pada as restituted and as 
absolutely demanded by the rhythm is such that it fully explains the origin 
of the change into the shortened form. The eastern form would tend to 
dissociate the word from '*Matari$va" in the western-speaking transmitters 
(which obviously form the main authoritative stream of those to whom 
we owe theRgveda)—hence would make easy (in those phonetic surround- 
ings:—isv) a mispronunciation: “matalisvangirobhih”’, which the redactor 
obviously could misanalyse (misled by the analogy of declensional locatives 
in-isu !) as if it were *Matalisu angirobhih”. But the obvious parallelism | 
of the other deities would make him think that the reciters must have made | 
a mistake for “matali sva-angirobhih”. ‘To avoid that confusion he both 
reshuffles the words and suppresses the sva (which makes the tristubh 
impossible !) for, if he wants to avoid that confusion but drops the sva 
only, he will lose one needed syllable through the resulting samdhi. But 
in shifting ‘‘matali’’ he also changes the accent, because so many of the 
i-nouns (like “तर्ज? and more especially those of the “‘vrki’’ type) are 
feminine and have the accent on thei. Here he is likely to have been helped 
by surmisable popular form **màtali" which, on the one hand, avoided the 
length of the full name, (esp. in the strong cases, like the accusative) and 
(as taboo ?) the suspiciously sounding svi (for a popular “etymology” !) 
and, on the other, did not follow the vedic-literary accent but the more 
popular and, later, general (semi-quantitative, semi-stress) way of pronoun- 
cing ‘matali’. (Something like the stage to which the equally redactorial- 
popular *praüga," titaü" belong). "With all those convergent pointers 
there is a very strong case for the restitution of ““Matalisva”, Even the 
quantity of the i may be more fully explaied if the etymology is *mataris- 
$van" (cfr. Burrow, p. 41). And then it is not surprising that such a 
form should have found ready literary-poetic acceptance (for easy 
handling in verse) in both vedic and post-vedic works, and that the connec- 
tion with *Matari$vàn" (as wind or fire-carrier) was lost explicitly yet 
kept implicitly in the role of Indra's swift charioteer (in agreement with 
Vayu’s special connection with Indra in chariot-driving). I find that 
Charpentier had also proposed Matali as short for M&tari$van (cfr. Wacker- 
nagel II, 2, p. 407), though I do not know on what grounds. But the above 
seems to be the solution of that mysterious and sudden emergency of an 
unknown quantity in the vedic and post-vedic pantheon. 


Coming back to our 14, 3, in 3c we propose a reconstruction which 
drops the idea of mutual fostering by gods and devotees “‘daivas ca daivan ca 
vaavrdhuh yai"—in perfect agreement with the obvious sense Ruse 
immediately preceding 3b. The Samhita text is “filled up” 2 t &y 5 
who cannot get his tristubh otherwise ! In 4ab the redactor/has yed ones, ۰ 
of his favourite tricks: the reshufiling of the pada-order so f torhave the V" ¦ 


name of the deity in the first pada, if at all possible—“for x E ) " : 
But the three stanzas of this trca could seem intended to begins 0 somes ; - 
eo SA ONT 


۲ 
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form of *angira" (cfr. 5a, 6a !). We would then have to submit to the 
demands of the metre and substitute a (hypothetical !) ‘“argira’’ for “‘angi- 
ras". This can be built (on the same principle of **vairüpa" in5b 1) from 
*'angira"- (cfr. III, 51, 4c; I, 83, 4a !). Yet we hold as practically certain 
that the redactor has here partly substituted a different original name— 
which may be *da$agva"—in this trca (4a, 5a, 6a), especially because of 
the indication of 6a, which seems to be crying for it: “‘daSagvah nah pitarah 
navagrah"'. But itis also likely that the substituted name was 'virüpa"', used 
by the rsi-kavi, for variety's sake, alternately—as equaivalent to “descendants 
of Angiras" (according to X, 62, 5+6: “tai angirasassunavah", etc.) Hence 
the padas concerned—as the metre demands—were really originally: 


4, (b) virupaaih samvidanah pitrbhis 


5, (a) 4 angirobhih gahi tha yajfiiyaih 
(b) at màdayasva yama sam virüpaaih 


6, (a) daíagbvaah (!) nah pitarah navagvaah 


It is obvious that the name (which for the redactor's own speech had 
the connotation of “‘vi=vind ripena’’ !) would be “improved” upon redac- 
torially by the SK, especially because of the demands of his metre, which in 
all those cases was utterly at fault in the number of syllables ! (‘‘vairiipaih” 
in 5b is redactorial : “metric causa" !). 


In 4a we have the typical redactor’s filler: the *^hi"-pürana that gives 
no accent to the verb ! Invariably it is everywhere spurious. Here it stands 
for the one word that meant for the kavi the transition from 1—3 to the 
appeal in 4—6: “nu”. The redactor (for whom “nu” is a mere’ *purana" 
practically ! ) puts “hi” instead, so as to avoid “‘anusida” (sounding like 
“anu-+sida’’ or ““a-+-anu-+sida”). In 4c he suppresses the emphatic 
u to get his tristubh—obvious ! 


In 5che could not get his tristubh with the rsi-kavi's natural idiomatic 
construction. So we get a 10 syllable tristubh ! (Shades of the rsi-kavis !) 
But how racy the real original is, it is enough to look at it to see it. The 
haplology that has “swallowed” the “tam” of the natural *'vivasvantam 
tam yah” is typical of the Sruti-nature of our original text-behind-the- 
Samhita-palimpsest". 


In 66 it is typical of the redactor that the eschews the idiomatic 
*saumiyà(h) ye" because of possible confusion (“‘saumiya yai") and puts 
his double termination *saumiyás-as" and thereby makes it almost look 
as if it applied only to ‘‘bhrgavah.” 


In 7a is the queer repetition **prehi prehi" without amredita-accent, 
to which Oldenberg calls attention. It is just a filler, put in because the 
redactor cannot get his tristuvbh which is also the reason. why he, while 
repeating" pareyub" (cfr. 2c!) instead of “para iyuh” in b, has to add 
the unnecessary nah", as in 2c (from 6a ! ). And he has probably mis- 
judged “atra”? as misleading (—here ?)—but cfr. 1, 154, 6. That makes 
him need an extra “‘prehi” which by its emphatic repetition, forces him to 
reshuffle the pàdas to put it at the head of the sentence ! But the restored. 
text speaks for itself loudly enough. The same goes, only more so, for 
c+d. Note the variation of 7b vs. for the sake of rhythm and rhyme, 
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Stanza 8 is a most interesting one for many reasons, but especially 
because of its rhythm: it isa pure jagati stanza (in the centre of the 3rd irca) 
between two others which are in mixed tristubh-jagati. Jt marks the end 
of the address to the dead one in this trea, the next stanza addressing the 
by-standers. Hence the change of metre. The Samhita-kara has guillo- 
tined away three jagatis, precisely because he has been doing that systema- 
tically throughout the hymn (giving in only in impossible cases, as we 
shall see further down) to “regularise its metre. Here he easily suppresses 
“ca” in the first pada, cuts “‘viyomami” into ‘viyauman’ in the second, and 
(by a typical pseudoanalogy) “suvarcasa” into *'suvarcas" (1) in the 
fourth. He is strengthened in his “editing” by the fact that the third pada 
looks like a tristubh ending in *a punah gah” to his ears (vs. the kavi's 
“a punah gaah”. He has also changed the pada-order in cd, so as to have 
an apotheosic finale—while the sense shows that the kavi has intended 
pada-d to be climax of a+b, with the real final prayer: ‘‘reach the summit 
of glory (4), and then do not come back to this miserable world" (c). The 
rhyme-scheme confirms it quite decisively. 


In 8b we find a gold-nugget, lost in the Sruti-recitation by the natural- 
est of haplologies *'istapürtai naf" which pricks the bubble of a singular 
dvandva in such an outstandingly typical dual one. 


Of course, “nat” from *'na$" in the aor. injunctive ! (cfr. Grassmann). 
And that reconstruction is absolutely demanded by the metre. That alone 
would prove the rightness of our method and discoveries. Much more 
so, in conjunction with that absurdest of redactorial pseudo-analogies: 
“tanuva suvarsah”’ (parallelled by **paramai viyaumaz" for **viyauman?"), 
zuillotining a jagati and making fools of the rsi-kavis—and of all vedic 
scholarship. (‘risum teneatis" ?). Much more so still, with that incredible 
*hitvaya" and that unsurpassable misanalysis of a reciters 'haplology that 
makes the rsi-kavi request('*horresco referens" !) the ghost of the dead to 
come back to his house ! The rsikavi simply could not say that—as a 
mere look at X, 18 will show, and as anyone can feel who knows the “Wel- 
tanschauung" represnted by it. He did say “‘hitva im(astam) avadyam" 
(depreciatingly, to convince the dead one) “mã punah astam طلصوع‎ 
but once the redactor had misanalysed the haplology, *avadya (m)mastam" 
as “‘avadyam astam” (*avadyam @+stam’’?) he had to change “‘gamah” 
into “ihi” to get Ais tristubh and his clear sense (vs. fa--a—gah" ! )— 
obvious ! This stanza alone proves the rightness of our whole system and 
discoveries—and shows how much we can get text-critically out of this our 
glorious (but ungloriously defaced) palimpsest of a Samhita, and how 
infinitely superior to it is the real Rgveda of the rsi-kavis that we can thus 
(and thus alone !) restore to its pristine glory. ‘“‘jayanti, jayanti maharsa- 
yah, mahàkavayah !" But how woefully corrupt is the Samhita-text, and 
how distorted ! 


The next trca contains several outstanding and irrefragable proofs 
of the truth of the use made the rsi-kavis of *tardhasamavrtta": 10b, lla, 
12a, 12b —all jagatis and all fitting into the pattern discovered by us. 
Besides there is the other gold-nugget of “‘(k)tur-aksau” (in 10b, 11b) the 
counterpart of the isolated” (k)tur-1ya"—clarified if you please, (murdering 
the rhythm) by the redactor ! It is a most valuable discovery to show the 
archaic stage to which the real Rgveda belongs—and the enormous gap 
that separates it from the time of the Samhita-redactor. And, again, that 
restitution is absolutely demanded by the metre | 
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In 11 c+d we have a mistaken use (by the blundering redactor) of 
“dhehi: dehi”, since pada c demands “pari dhehi" (= protect: with the 
two dogs) and pada d ‘‘daihi’? (—grant). But since often “dhaihi” can 
be used in a sense practically equivalent to “‘daihi’’, it is quite possible that 
the rsi-kavi used *dhaihi" both times as a word-play on purpose. 


In 126 “janam anu” with rhythmical lengthening of the singular 
collective would be quite natural for the rsi-kavi but impossible for the 
redactor. Much more so the original ‘“‘caratah anti janam—hence the 
reshuffle. 


With 13 begins the anustubh trca, Note the pada-reshuffle in 13, 
betraying the foolish “ha” instead of the meaningful-logical “yah”, com- 
pletely misunderstood by the redactor as belonging to d (in the original 
order) or haplologically lost by the recuters (hence=fa), and leading 
him (para-logically) to change the verb accent. Further, *'sunuta, juhuta" 
in 13 prove, by their position, the fact of the rhythmical lengthening in the 
original text. Hence “juhota” in 14 b, 15b is the usual pseudo-analogy by 
the redactor to get his length and rhym. (And so throughout the Sam- 
hita !). 


In 15 we have the brazen inserting of a mere synonym (‘‘purva- 
jebhyah’’) to get an unmetrical would-be brhati, because the redactor cannot 
get his anustubh. The reconstructed text just gives him the lie—so blat- 
antly. After 14, with its finality, “a juhutana" is the logical tense—in 
consonance with cd. 


16 is in mixed trochaic+iambic rhythm—the real precursor of the 
epic alternating rhythm— as a coda-finale. Both the rhythm and the 
sense suggest a reciter's haplology: ‘“‘patat--tyat--sat: patatya(c) chat", 
miscorrected by the redactor into ‘‘patati sat". The original meant: 
“That which flew up in the ‘‘trikadrukas” (accross to? ) the six broad ones", 
is this a riddle meaning Soma, or the gayatri, as the eagle carrying the Soma- 
offering for Yama ?) “the one (who is) alone great. Like the metres are 
contained in the gáyatri (—''gayatri" ?) so is well-being (“‘sarvatat’’) 
contained (deposited) in Yama”. 


(d) The redactor’s misanalysis could not be worse. And our gains 
for a text-critical recovery of the realRgveda of the rsi-kavis could scarcely 
be greater—thanks to this one and only proper method and approach. It 
needs Scarcely underlining that the results herewith obtained are, in turn, 
a magnificent confirmation and proof of the rightness of the method and 
its underlying principles and discoveries. 


3. NOTES to 2 (c) and the problems involved. 


The above restitution (of X, 14, especially X, 14, 1d) leads us to 
expect that the **enah" of VIII, 97, 14 must be wrong and the result of 
redactorial manipulation and misunderstanding, since it is given as appa- 
rently adjectival and accentless ! 


(a) Note that the word —as we saw—occurs in a sae abies is 
in a hopeless state of metrical corruption as given by the Samhita: 13-- 
9--114-11 syllables. No kavi can perpetrate that ! The whole trca 
is metrically distorted: stanza 13 (13x4 !?), a shapeless metre made 
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“regular” by cheap “fillers”, and 15 (11+9-+10+11)—a sheer monster. 
The real metre is as restituted; a trca of similar stanzas: (12x2) (11x2) 
in variating jagati+tristubh pairs. The trouble for the redactor begins in 
13 b, which he wants to make tristubh-like (since the other three fadas 
seem to have that rhythm) but cannot—except by adding one more syllable 
(*$avah: $avamsi") and reshuffling the words. That leads him to add 
(for *regularity") ‘‘ugram” ina,, yajfiiyah” inc, and 'vajri" (P) ind, 
the cheapest of fillers. 


(b) In 13 c we expect *a--im" (the absolutely necessary object for the 
verb !) which has been “swallowed” by the reciters. In 13 d the parallel 
to “‘vavartat” is *krnavat" with rhythmical lengthening (cfr. VII, 93, 6a, 
above), but the redactor had to put **krnotu", obviously ! 


In 14 ab “cikit” is precisely the form that can be the root of the whole 
mess made here by the redactor. But he is probably still better than all the 
*bhasyakàras" (including Wackernagel, Cfr. above) in not making 
*ainah"' adjectival--acceniless. He, most probably, understands: “‘tvam 
indra purah cikit (asi)—enah (purah) aujasà vi nà$ayadhyai" inspite 
of the apparent nearness of “enah” to “purah”? (yet after it !). But he 
misanalysed ‘“‘indara cikit, aujasa" as ‘‘indra cikit, aujasa", beginning a 
new sentence after ‘‘cikit” and giving to that word the value of the “‘paral- 
lel’? texts esp. the close neibhours VIII, 102, 2c, VIII, 51, 3b (cfr. X, 3, 1c). 
But this leaves him short of one syllable. Then to make the sense clear 
(that *aujasa" does not belong to *cikit" !) and to “fill up", as well as to 
make the metre of the first pada somewhat resembling that of the previous 
stanza .(4% 13) he borrows “vi ainàh" from b replacing it with a filler 
(“sakra”). That makes 13--9—2x11 which corresponds to cd 
(2x11). All so messed up by the redactor ! But the restituted text 
speaks for itself, and there is no other that fulfills all the conditions of sense, 
style, rhythm, rhyme (and lack of foolish filler-repetitiousness !). The 
same must be said of c+d where the spreading of the subject before and 
after the verb ٭‎ (**vi$vani bhuvanani ca rajantay im dyauh prthivi ca”) 
and the verb in plural seeming to agree with a‘dual subject in the same pada 
misleads the redactor into building up the corresponding devata-dvandva 
(so as to gain one extra syllable which he has lost through the haplology 
*rajantay--i(m) dyauh’’) and into making the verb into a dual-murdering 
the rhythm into the bargain. He is just like that ! The lost “(m)” is the 
anaphoric plural subject clarifying the plural verb quite idiomatically ! 


In 156 the redactor feels safe to change “iva” (required by the original 
metre) into “na” because the position in which he leaves it, fillers included, 
aviods any possible misunderstanding (as=not), and he needs it to get 
his yat? ! It is also transparent ! But in order to get his tristubh-end 
rhythm he must go and guillotine away the all important, un-expendable 
“nah”? (cfr. c !). Sheer *method-in-madness cum madness-inzmethod"'. 

In 156 the padapathakara has followed the redactor in misanalysing 
*trayai" as *tràyah" in the original model of this “borrowed” pada, which 
is in VII, 37 d. But there the redactor had found (as his horrid “clipped? 
termination betrays): 


(c) vavanmaa tai-im nu yujiyabhir atibhih (cfr. below) 

(d) kadā daSasyaih raya(y) a nah indra 
The presence of that “a” leads him to think of *ràya(h)à" which he changes 
into a. genitive parlitive. Hence (by his magic principle of pseudo-analogy !) 
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when he comes to our (repeated !) pada, he copies his analysis and correction, 
and changes the datives in d into genitives to agree ! (He is the limit !). 


It is to be noted that those two (ultimately reducible to one) cases are 
the only ones of ‘“‘dasasya+a’”’ and that all the other cases of “‘daSasya”’ go 
with a dative ! (Especially note VII, 100, 4: ,,daSasyan manuse ksetraya" !). 
The pointers to the redactorial muddling-meddling could not possibly be 
more pointed. 


(c) But there is more. In this very hymn there is another case of 
similar redactorial messing. It is in the trca preceding ours, in 97, 10-12, 
which is made up of a pure jagati stanza and two anustubh ones. (Cfr. the 
text below). The redactor, because of the fact that 1—9 is made of brhatis 
(8+8+12+8), does not want to leave the only two short stanzas well 
alone—so he adds an appendix that makes the last pada of each look like 
a jagati (which the rhythm shows it cannot be) because it is the only place 
(at the end of the stanza and sentence !) where it is both times easy to add, 
without much trouble, something making some sense. (The result 
is, even then, only an ‘‘ad hoc" dislocated semi-brhati !). Now, in 
11 c4-d we have an interpada samdhi *vrdha aujasa". This, as the prece- 
ding “Im” shows, can only refer to Indra, and, in the context, can only be 
*vrdhai" (dative-infinitive) meaning that Indra may be a furtherer 
(“unto furtherance’) with the strength given him by the Soma-drink. The 
redactor has been made to miss the verb indicated by **yad"—which must 
be a subjunctive: ‘asad’. But that had disappeared in a reciters’ haplology, 
leaving a meaningless ‘‘aujasasa dhrtavratah”’ which is reshuffled by the 
redactor into *dhrtavrato hy aujasa" adding the **pürana" hi (since “ha” 
would not yield rhythm for him !) and changing the word-order, because 
otherwise, the semblance of his jagati would disappear. It all hangs 
together and shows how artificial the appendix is. The restituting 
reshuffles in the whole stanza justify themselves. 


In this same trca we have other precious indications of redactorial 
methods. 


In 106 we find a fine specimen of compound tmesis which would be 
taboo to the redactor, who with difficulty swallows the same thing only in 
devata-compounds ढ contre coeur. 


In 102 the gloss “indram” must come to spoil a perfect jagati. A 
redactor who dares that will dare anything against the metre, as he actually 
did in the same way in the next trca (shown above). x 


In 10c+d the padas are transposed to avoid the interpada samdhi— 
as indicated by the position of “uta. Note the rhythmical lengthening 
in c... “amurim uta” ! 


(d) The rest of this hymn (VIII, 97) contains further points, both 
confirmatory and additional, of the soundness of the method here pro- 
pounded. We give it now in full. 


VIII, 97 
l. (a) yah indra bhujah abharah =ah 
(b) suvarva(h) (2) asuraibhiyah =ah 
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(c)! stauta+dsaam ( !) maghavan ya(h)--im ca vardhaya =a 


xai 


tvai vrktabarhisa$ ca yai 


tuvam yam dadhisai-+indara 
bhagam gam aá$vam avyayam 
yajatay it sunvate daksinavatai ( !) 
tam daihi, mà u panayai 


ya(h) indra sasti avratah 

anusvapam adaivayan 

suvais sa aivàih mumurat (swam 1) raam 
sanutah dhaihi tam tatah 


yac chakra -asi paravati 

yad arvàvati vrtrahan 

girbhih dyugadbhih kaisibhir atas tvaa ( !) 
sutavan à vivüsati 


yad va--asi raucanai divah 
samudrasya J-adhi vistapai 

yat parthivai sadanai vrtrahantama 
yad (và ?) J-antariksay, à gahi 


! saumaisu saumapas sa nah 


sutaisu Savasas-patai 


! ràya --indara radhasa sünrtavatà ( !) 
! madayasva parinasa 


mà na (h) J-indara para vrnat (!) (Refrain-like !) 
bhava-++in nah sadhamat tuvam 

tuvam nah tik tuvam in nah apiyam 

mà na (h) --indara para vrnat (Refrain-like) 


asma (y) J-indara 58८६ sutai (Refrain-like !) 
sada ni pitayai madhu 

krdhi" jaritrai maghavann avah mahat 
asma (y) J-indara sacà sutai (Refrain-like !) 


na daivaah tuva-a§ata (Refrain-like) 
na--adrivah martiyah yay u ( !) 

jatani viśvā $avasa--abhibhüh asi 

na daivaah tuvā+aśata (Refrain-like ! ) 


naram vi§vah prtanah bhütaram abhi 

! sajüh tataksuh jajanuh ( !) ca rajasai 
aujistham ugram tavasam tarasvinam 
kratva varistham varay amui'm uta ( !) 


sam im saumasya pitayai 
asvarar raibhaa (h) J-indaram 
suvarpatim, yad im vrdhai ( !) 
| aujasà J-asat dhrtavratah ( ! !) 


naimim namanti caksasa 
maisam viprah abhisvara 
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(c) !adruhah sudiitayah (-dhiitayah) (?) —ah 
(d) ! api karanai tarasvinah ( ! ! ) = 


(N. B. Here follow 13—15 as given further up). 


(e) The first trca is a practical demonstration of the validity of our 
approach. 


St. 1 is pure gibberish in the Samhita (especially in c). To swallow 
that with a condescending “arşa”, is to insult the rsi-kavis. In b we expect 
the vedic voc. The reciters gave a natural-phonetic ‘‘suvarva(m)a” 
which the redactor preferred to interpret as nom. (the accent being the 
same here) for euphony and because there is no other such voc. in his 
Samhita text ! In pada c he was completely bowled over by the hapl. 
‘‘vah-+i(m)-+ca: yaica: yeca” and its double relative construction and the 
unexpected’ “‘stauta @sam: stautasamma-" (with its haplol.), and the 
transitive causative sense of *'varadhaya" (which makes no sense with 
*yaica"). Hence he emendates and assimilates ‘‘stotaram’’ to the needed 
object of **vardhaya" (presented by pada-d) and drops that meaningless 
“vai ca” for a clarifying ““vardhaya stotaram asya” ( !?). 


St. 2 shows the yajia-technician at work (‘‘brahmana-like”). First 
in pada b, the aviods “‘bhagam gdm’? for euphony. Then he must have 
*yajamana" vs. the older ‘“‘yajate’ (because the samdhi “‘yajata(y) it: 
yajata it" is rhythmically worse and confusing vs. ‘‘yajata(h) it" !). But, 
in the dative, that would give too many syllables; hence, loc. for dat. (even 
if that murders the rhythm after the yati !). That involves the “small” 
change “‘daihi: dhaihi" (which he takes from the next 3d!) and it allows 
him to “correct” the, for him, impossible “tam daihi, ma panayai" (which 
had also been haplologically distorted !) A chain-reaction of redactorial 
errors ! Note “ma” that breaks the rhythm, because the “u” (or is it 
“sma”, “tu”, *ca"?) has been eliminated infavour of the foolish **tasmin" ! 
The restituted text is so natural, that it speaks for itself. 


In 36 he changes the misunderstandable “‘adaivayan (-yam)," which 
word, in this form, is an hap. leg. in the Samhita (‘‘adaivayantam” only !) 
into the common **(a)—daivayuh". In 3c he finds an imitation of 
“suvais sa aivaih ririsista (for “ririsiya,—cfr. further down) yur janah” 
(VIII, 18, 13), but no final rhythm for his habits (‘‘ram,”’ vs. the kavi's 
*raam"); hence—since, besides, he pronounces “‘svaih svam” !—‘posiyam 
rayim”, imitating I, 113, 15a (“poşiya variyani’”) of that Usas' hymn, and 
getting his 11 syllables ! (N. B. This shows the way how all the old “ram?” 
occurrences except one late case, were eliminated in favour of ‘rayim’ by 
the redactor, so as to “save” the metre, which his loss of vowel-resolutions 
could not heal otherwise !). 


In 4c the redactor wants to get out of the same kind of rhythmical 
difficulty, hence he clips the termination of *dyugadbhiÀ" and adds a cheap 
“indra”? to get his metre somehow, even with a wrong initial rhythm. All 
such “clippings” are redactorial on principle ! 


In 5b *'vistapi" due to the “‘parrallel” IX, 12, 6; 107, 14. But cfr. 
VIII, 91, 5 and Grassmann. 


In 6cd he transferes the verb (murdering the initial rhythm !) for 
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clarity’s sake ! In 6a it might be possible to consider a voc. from ‘‘somapah”’ 
analogical to “‘candramah:=mah” as poetic licence ! 


In 7-9 the refrains prove the existence of rhyme-endings, intended 
by: the rgi-kavi. This splendidly confirms our momentous discovery of 
the use of rhyme. 


In 7ad we have to read an alternative “vrnat” (as against the 
“regular” normalised **vrnak"') from the living speech, (as in all the similar 
cases). In 7b there was probably a reciter's and: or redactor's haplology 
of the natural-sounding *'sadhamat4-tuvam (:sadhamatvam ?) 4-tuvam in c. 


In 8b the redactor has reshuffled for “clarity”, so as to bring verb 
and preposition closer. 


In 9ab “‘daivasak martiyasah’’ are, as usual, redactorial ‘“‘fillers’’. 
The idiomatic “na martiya(h) ya?" sounded like a senseless or confusing 
*martiyaya" in the reciters’ mouth especially with “u” following: In 
9c **jatàni vi$va : vi$vani jātā” are both possible. The redactor chose it to 
make it look more “correct”, with the “termination” ending the couple ! 


'The rest of the hymn has been commented upon further up. 
II. A PARALLEL TEXT AS CONFIRMATION. 

It only remains now for us to justify our emendations of VIII, 97, 
15c by giving the original which contains its parallel. Of it we can also 
say that it presents further proofs, both confirmatory and additional, of 
the soundness of the method here propounded. We give it now recons- 
tructed in full: VII, 37 


1. The text. 


1, (a) rathah amrktah vaajah rbhuksanah =ah(12) 
(b) vahisthah a vah stavadhyai vahatu xu 
(c) saumaih triprsthàih abhi savanaisu xu 
(d) madai prnadhvam mahabhih susipraah xah(12) 
2, (a) yüyam dhattha 4 maghavatsu ratnam ( !) —am 
(b) rbhuksanah yat amrktam suvardr$ah . . Xah(12) 
(c) sva-dhavantah tai sam pibata yajfiai( ! 1) -Fai 
(d) dayadhvam nah matibhih ràdhaamsi vi xi(12) 
.3, (a) uvaucitha hi maghavan da(y)isnam —am 
(b) arbhasya mahah vasunah vibhaagai =ai (12) 
(c) ubhā pūrņā vasunā tai gabhastii =i(12) 
(d) na sunrta ni yamatai vasavya =a 
4, (a) ‘tvam indara sva-yaSaah rbhuksaah —ah(12) 
(b) vajah na sadhuh astam aisi rkva =a 
(c) vayam u ( E) tai dāśvaamsah vasisthaah ( ! !) —ah(12) 
(d) brahma k(a)rantak(!) harivah syaama — (!!) =a 
5,! (b) yabhih vivaisah hari(y)asva dhibhih : =ih(12)- 
1 (c). vavanma 6 tai+im yujiyabhih atibhih ( ! !) : +ih(12) 
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30 
(d)! kadā dasasyaih rayay à nah indra Xa 
(a)! daagusai sanita+-asi pravat na +a 
6, (a) vaasayasi vaidhasah--iva nah tuvam xam(12) 
(b) kada nah indra vacasah bubaudhah =ah 
(d)! prksah na arva vajini uhiya ni ( !) xi(12) 
(c)! astam dhiih tatiya ram suviram —am 
7, ! (b) suprksah im indra naksanti §aradah =ah(12) 
! (a) daivi nirrtih ii$ai yam ( !) abhi ( !) xi 
(c) aiti+im ( !) tribandhuh jaradastim üpa a 
(d) yam(!) martaah asvavai$am na krnavan xan (12) 
8, (a) stavadhyai nah savitah radhaamsi ( !) xi 
(b) à yantu ràyah parvatasya ràtaa ( !) +a(12) 
(c) sada payuh diviyah nah sisaktu ca ( !) +a(12) 
(d) sada paa't d-yiya nas suvasti ( ! !) Ti 


2. Remarks. 


(a) In rab the redactor, against his usual trend (of mentioning the 
deities at once) has reshuffled the padas against the more natural syntactical 
order! He has probably done so, in order to make his anuprasa (“a 
vah vahisthah vahatu") more prominent and to place the upasarga at the 
head—though it murders the rhythm, and is against the cut of the sen- 
tence (which ends naturally with *vahatu"). But his reason is to aviod 
the confusing interpdda samdhi that would result from Ais word reshuffling 
(cfr. the Samhita).—His reshuffles in 1c are forced on him by his lack of 
rhythmical lengthening and the fear of samdhis; those in d, by the desire 
to have the verb at the end and the vocative towards the head of the pada, 
especially since (for him) “madai prnadhvam" can be misunderstandable 
as “made” **prnadhvam" (with abhinihita.!)—In 2a the “ha” is, as almost 
invariably, a “filler”: it shows here the redactor’s misanalysis of the reci- 
ters’ haplology “‘dhattha 4 : dhattha", but he needs “ha” for his correct 
tristubh; (and in the same way he has to supress **yat"—demanded by the 
sense and rhythm in b—because of his tristubh, besides reshuffling the wrods 
to avoid a disturbing interpada-samdhi !). He feels no need of the “a”, 
because “dha” goes often without it too. The reshuffle (in a) is abviously 
due to his wanting a “better order" in the sentence and a long syllable at 
the “yati? . In 206 we see how naturally the rsi-kavis make intra-compound 
*yatis" *amrktam, sva-dhavantah". As for the pl. “‘yajfiai(sw) in 2c, it 
is an obvious meaningless filler—the request being naturally for the fresent 
sacrifice !) to make up for the loss of “tai? which makes any correct tristubh 
impossible. (There are heaps of such stop-gaps throughout the Samhita !). 
The same goes for “‘pibadhvam’’, imitating Jd, 2d—wrongly—os. ''pibata". 
In 2d the redactor'would do anything to get his “preposition” before the verb. 
3b shows how an initial rhythm is murdered for the sake of “improving” it 
without the rhythmical length: “118110 arbhasya" is really an impossible 
hybrid of a pseudo-analogical samdhi—the SK's favourite ? 


: (b). In 4a again the Enric d. “yati. In 4cd it is evident that the 
verb ‘‘syaama’’ (as so many parallels show) has its reserved place at the 
end of a tristubh; but the redactor wants to make the ‘‘vasisthah’’ more 
prominent; hence he swaps the two places and words, thus effectively 
murdering the rhythm-scheme besides. And to leave us in no doubt that 
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he is meddling, he changes the telling “vayam u” into “vayam nu” (to 
avoid the three ‘‘hrasva”’ syllables !) and regains his syllables (lost for him 
in "'krantah: k(a)rantah") by a rhythm-murdering  *krnvantah". 
The thing is so evident it makes our rgvedic scholarship look foolish for 
having ignored it so long. But nothing can equal the foolish looks of all 
bhdgyakaras past and present for trying to “‘swallow” the impossible order 
and sensclessness of 5 with the redactors’ whole box of tricks in full employ- 
ment: pada-reshuffle (bcda !), clipped termination (‘uti : utibhik”), 
wrong rhythmical lenthening (f*vavanmà" for *vavanma à" !), wrong 
substitution (“pravat na: pravatah"), misanalysis (‘‘rayah: raya’), hap- 
lology (“tai+i(m): tai(m): tai: te"). The meaning is clear—when all 
that rubbish has been methodically cleared: “We, oh Indra, have desired 
those (**im" !) intentions (well-meaning plans) with which you set to work, 
(them) together with the associated helps. When.... (etc.) ? To the 
worshipper you are a (generous) winner-giver, like a stream." The whole 
construction could not be more racily idiomatic—till our-misguided editor 
set about “improving” it with a plethora of those “good intentions" that 
pave the way to the veritable text-critical hell that is the “Samhita— 
as-she-is-wrote". Poor rsi-kavis ! And look at Sayana or Geldner (or 
any bhasyakara) dancing to that impossible tune. Who ever heard of 
"sanità pravatah ?" One can only say “pravatah tarámasi? (as in VII, 
32,27) in a different sense. But the redactor did not know what to do (with 
the reciter's **pravatna"') to get his verse, since he could not get his rhythm 
nor his *yati"—nor sense—with it, so (besides adding a senseless “cit” !) 
he tried to get both an object for *'sanità" and a rhythm —filling word with 
similar accent, and that was of course ''pravatah" (which he borrowed 
from the neighbouring-preceding VII, 32, 27 १. v. ! ). A very similar: 
reconstru gion must be made in the confusing (cfr. Geldner and his off 
the mark remarks to the effect that “pravat=pravatah’ with “clipped” 
termination—the idea !) IX, 74, 7c: 


dhiya Sami sacate sa (h) Im abhi pravat 
*dhiyà Sami pra-vat na sacata+im abhi? 


where *'sacata" is, the injunctive corresponding to the dar$at" (subj.) in d. 
But the “point d' appui" for our redactor was the parallel in X, 142, 
2a, which he had also “corrected?” (for *'clarity")— 


(into): “pravat te agne janima pituyatah 
(from): “pravat na tai janima--agnai pitüyatah" 


precisely to avoid the confusing samdhi and the (for him !) misleading 
< 93 


na". (Itis, as usual, pseudo-analogy systematically applied as in ‘“pavaka: 
pàvaka"). But note the rhythmical length *janima" vs. Pp. ! 


(c) In 6a the redactor would have to suppress one jagati-building extra 
syllable (to avoid the double-sdmdhi) or else reshuffle as he did. Besides 
he could not properly accommodate the words in his tristubh, faulty as it 
is (mark, the position and "rhythm" of that “vasayasiva’’, desperately 
trying to look as if it got the regulation late-caesura !). The §ruti nature 
of the Rgveda manifests it self in 6dc. Here the SK interprets: ‘“astam 
dhih tatiya" (with “dhih” originally pronounced with samdhiless visarga 
at the yati—and sounding to him as **dhi tatiya", precisely because there was 
no samdhi *dhista-", as his rules made him expect !) as an “arşa” in- 


strum. which he “clarifies” into the regular *dhiya", thereby gaining the 
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syllable lost through lack of vowel-resolution ! Then, by the side of the 
usual “‘prksah na arvà" (which he misinterprets as “nah arva’’!), he stum- 
bles across “‘vajinyuhiya ni". This he promtply misanalyses as ‘‘(prksah 
nah arva) vaji ni uhiya ni" which gives two ‘ni’ and one syllable too many 
for his tristubh. And he must reshuffle, so as to get his verb at the end, but, 
above all, so as to avoid the znterpáda-samdhi **vàjyastam"" (resulting from 
his word-reshuffles). An there goes by the board a masterpiece of the 
rsi-kavi's artistry : “‘dhih tatiyà, prksah na arva vajini, ram suviram ni 
uhiya astam" ! (Is not there a “‘pauranika’”? Dante who can invent a 
special kind of “naraka”? with peculiar *fyatanaà" for Samhita-redactors 
who have so tortured our glorious rsi-kavis ? There ought to be, surely !) 
A look at our restituted text is enough to convince any vedic scholar—and 
to prove convincingly the rightness of our method, principles and discove- 
ries. The substitution of archaic “ram” is for an extra syllable; that of 
archaic **uhiya" (—''uhita" !) we shall deal with at length elsewhere. 
The same probably applies to “‘ririsiya vs. ririsista" (in VIII, 18, 13 above), 
since the Ist. p. (atm. bened.) is *'ririsiya" also. 


In 7a the hopeless redactor has to meddle for his tristubh's sake. 
The meaningless and misplaced “‘cit’? must do for a stop-gap verse-filler, 
and “naksanti” (in b) must become ‘‘naksante to prevent the samdhi 
(his !). And then—to crown it all with the fool's cap and bells !—Indra, 
the immortal one, must get his years increased. And all Bhasyakaras and 
vedic scholars gleefully chorus : “om ! tathā astu ! arsam, àrsam, àrsam" ! 
(Truly “risum teneatis" ?) Of course, not! It's just the usual perverse 
analysis of the reciter's $ruti-text by our blundering redactor. (We would 
confidently stake the rightness of our discoveries and system upon this one 
stanza which is a jewel in style and balance, and which in this, its recons- 
tructed, from is most probably Vasistha’s own composition and contains a 
reference to his own life's vicissitudes). The pada-order ba (demanded 
by rhythm and rhyme) is the eaxct parallel of the sentence order in dv, 
which thus confirms it. 

And, finally, 8. Mark (in a) the unnecessary duplicating filler “6? 
us. the one in the Second pada. Also the guillotining away of the jagati- 
building “ca” (in the third) which is so natural stylistically. It is the usual 
method-in-madness. 


Nothing more need be said about it, expect for the famous signature- 
pada of the Vasisthàs, which here appear would seem to clearly as Vasistha’s 
own! Just look at the two parallel padas4 


(c) sada payuh diviyah nah sisaktu ca 
(d) sada paat d-yitya nas suvasti ( ! !?) 


How could ever Rgvedic scholarship rest content with such redacto- 
rial absurd make-believe as the Samhità-text shows (q. v.) !? (Let us hang 
our heads in shame and look at this as a reminder of humility, if ever we 
run the risk of feeling a swelled head over the achievements of our Rgvedic 
lore). It is obvious that only the living-traditional-recitatorial speech, 
the Sruti-text can explain, here as elsewhere, the haplologies, diplologies 
and consequent misanalysis and miscorrections by the redactor for the 
sake of his *kula-devata" : the “‘ardhanareévari-like “‘chandas-cum-grammar”’ 
combined. And the redactorial touches are typical especially “‘svasti: 
suvasti ; suvasti+bhih (like, vice versa, “uti; üti--bhip" !). 
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The reciters must have pronounced “‘sadapaatayiiyanas : sada pata 
yüya(m)nas" (diplology !) with the almost inevitable misanalysis by the 
redactor. That “pata” was to him an “arşa” length, of course !). But 
the rsi-kavi had wanted: “sada paat a-yüya nas suvasti" “suvasti? being 
the old nominative of the substantivised “‘su-asti’’ (vs. the later “suvastih”’). 
Here it is personified, as a sort of genius (goddess-like ?) that should 
embrace the proteges. The meaning is made absolutely clear by I,105,2: 


(a) artham it va(y)i arthindh 
(b) ajaya yuvatai patim 


The pronunciation (by the rsi-kavi) of “‘paat’’ is based on the vowel- 
resolution of the root-vowel pa (=paa!)” plus the a of the subjunctive. 
Hence “paa +a paat" ! That was the rsi-kavis’ orthoepy for versification, 
involving the resolution of any long vowel—as the metre demanded it. 


IV. Conclusion : The Samhita-Code Deciphered. 


This treasure-trove (under the palimpsest-daubings !) in the case of 
such a famous refrain is a jewel of the rsi-kavis’ most perfect workmanship. 
The Vasisthas had every reason to be proud of it and to hold it up as a 
banner. But not even that could protect it against the natural ravages of 
oral transmission plus redactorial distortion ! Alas ! What must, then, 
be the text-corruption of the rest of the Samhita ! This pada is indeed 
the supreme shame of the Samhita-kara redactor. How Vasistha must 
have turned in his grave! But even if he has cried in vain for twenty = 
five centuries: *tamasah ma jyotih gamayata’’, we feel the joy of knowing 
that this new method shall be to him (and to the rsi-kavis all): ; 


*jyotih na ‘‘put-trah’? paramai viyoman" 
The code of the Samhita-palimpsest has been, once and for all, ‘craked’ 7 


“jayanti, jayanti maharsayah mahdkavayah ! 
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YOGA IN RG-VEDA 


The word ‘Yóga’ is derived from 4/ yuj, to yoke, to harness, to apply 
or to put together. It occurs seventeen times in the Rg-Veda, mostly in 
the locative case, in which it occurs fourteen times. It occurs but once 
in the nominative signular!, accusative singular? and in the accusative 
plural? Of the forms in the locative, nine occur alone,* one is an itera- 
tives and the remaining four occur being preceded by the correlate 
‘Ksema’,® also used in the locarive case. 


The word is used in the sense of putting two objects together, i.e., 
yoking the draught animal to a chariot. Thus, in one place the yoking 
(yogah-RV. 1-34-9.)? of the mighty ass to the chariot of the Asvins is 
referred to. In another place it is said that at the yoking (harnessing) 
of the chariot (yasya yoge-RV. 10-39-12)® of the Aávins, Usas springs to 
birth and from Vivasvan come auspicious Night and Day. The word is 
used elsewhere also with reference to the chariot (yasya yoge RV. 8-58-3.)® 
Indra is invoked to yoke (yoge... krnuhi RV. 5-43-5) the two well- 
trained horses to his chariot.!? In all these cases, the gods like Indra 
Agvins, etc., are invoked to come to the sacrifice in their chariots, properly 
harnessed. 


Sometimes, ‘yoga’ is used in the sense of coming or bringing together, 
in general. In a verse addressed to the Aśvins, it is stated, that with the 


1 योगः 1-34-9 
2 योगम्‌ 10-114-9 
3 योगान्‌ 2-8-1 
4 योगे 1-5-3; 2-27-11; 4-24-4; 5-43-5; 7-67-8; 8-58-3; 
10-30-11, 35-9, 39-12. 
5 योगे योगे 1-30-7 
6 क्षेमे =योगे 5-37-5; 7-54-3; 86-8; 10-89-10 
| l 
7 कदा योगो वाजिनो रासभस्य (1-34-9) 
गर्दभस्य योगः रथे योजनम्‌ (52४272) 
l 
8 यस्य योगे दुहिता जायते दिवः (10-39-12) 
यस्य रथस्य योगे सम्बन्धे सति दिवो दुहिता उषा जायते प्रादुर्भवति (94४272 ) 
1 - 
9 यस्य योग . o (8-58-3) 


] ! 
10 हरी wa सुधुरा योग अर्वागिन्द्र प्रिया कृणुहि gaara: (5-43-5) 
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coming together of their intentions, ( ekasmin yoge—R V.: 7-67-8 ),7४४ 
their chariot has travelled over the seven rivers. The priests pray and per- 
fect the hymn when the pressing stones are brought together (gravnam 
yoge)!? on the strewing grass (X. 35-9). 


In one place, the word refers, by transference of the sense, to the 
yoked ones, viz., the horses of Agni (Agneh yogan-RV. 2-8-1.).13 


Yoga also means, application, performance or undertaking. In 
one place, a question is put with reference to the knowledge about the 
application of the metres (chandasam yogam-RV. 10-114-9)'! on the part 
of the sages. In the performance of the sacrifice (rtasya yoge-RV. 3-27- 
11 )75, the priests are said to kindle the swift and active Agni with their 
food. The Waters are also invoked to disclose the udder (like cows) for 
the performance of the sacrifice (rtasya yoge—R V. 10-30-11).19 The idea 
of undertaking or activity is retained in the iterative use of the word 
also. 'Thus, Indra the mightiest, is invoked for succour in every deed 
and need (yoge yoge—RV. 1-30-7).!? He is likewise invoked to stand by 
the devotees in their undertaking (yoge—RV. 1-5-3)13 and to confer the 
needs on them. In another verse addressed to Indra, the people are said 
to put forth their vigour in their Undertaking (yoge—4-24-4) .19 


11 एकस्मिन्‌ योगे भुरणा समाने परि वां सप्त स्रवतो रयो गात्‌ | (7-67-8) 
युवयोः उभयसाधारणे योग ऽस्मद्विषये सति युवयोः रथः सप्त गङ्गाद्याः परिगच्छति (s) 
12 अद्वेषो अद्य बहिषः स्तरीमणि ग्राव्णां योगे मन्मनः साध em । (10—35-9) 
अभिषवपाषाणानां सोमेन सह संयोगे (5) 
13 वाजयप्निव नू रथान्‌ योगां अस्नेरुप स्तुहि | 
अग्ने: योगान्‌ अश्वान्‌ (ऽ) 
14 و‎ योगमा वेद धीर: (10-114-9) 
कः AIS योगं Mt नियोगम्‌ aar | (5) 
15 अग्नि यं तुरमप्तुरमृतस्य योगे ۰و‎ विप्रा वाजेः समिधन्ते ۱ (3-27-11) 
ऋतस्य सत्यभूतस्य ज्योतिष्टोमादेः योगे प्रयोगार्थम्‌ (5) 
16 ऋतस्य योगे विष्यध्वमूध: ı (10-30-11) 
ऋतस्य यज्ञस्य योगे संयोगे (s) می‎ eae 
17 योग योगेतवस्तर॑ वाजेवाजे हवामहे | सखाय इन्द्रमूतये | (1-30-7) 
योगे योगे तत्तत्कमोपक्रमे (5) 
18 स anit योग आ भुवत्‌ (1-5-3) 
स एव vu: अस्माक पूर्वमप्राप्तस्य पुरुषार्थस्य संबन्ध आभवतु, पुरुषार्थं साधयतु ۱ (s) 
19 agafa क्षितयो योग उग्राशुषाणासो मिथो अणंसातौ (4-24-4) 
मनुष्याः मिथः योगे सम्बन्धे सति कर्माणीच्छन्ति | (s) 
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‘Yóga’ is used preceded by and in close proximity with its related 
word ‘Ksema’ both of them being used in the locative case. It retains 
the idea of activity and means work or labour, while ‘Ksema’ stands for 
rest or peace. This combination occurs twice in hymns addressed to 
Indra and once in a verse addressed to Varuna and Vastospati. Indra is 
declared as worthy of being invoked both in rest (peace) and work (war), 
(kseme-yoge, RV. 10-89-10)?? and is invoked to give his support to the 
devotee in peace and war (kseme-yoge—R V. 5-37-5).?! Varuna is similarly 
invoked so that it may be well with the singers both in rest and work 
(kseme-yoge—R V. 7-86-8). Vastospati, Lord of the house, is invoked to 
protect the wealth of the devotee both in rest and labour (kseme-yoge— 
RV. 7-54-3). In all these contexts, Sayana interprets ‘yéga’ as fresh 
acquisition and‘kséma’ (as preservation thereof—a rather technical sense 
which has persisted up to the present day in the interpretation of ‘yoga- 
ksema' and which can be ultimately traced to the root-idea of activity and 
rest. 


Thus *yóga' in Rg-Veda is used in the sense of yoking or harnessing 
a draught-animal to a chariot, or figuratively, harnessing or applying one- 
self to some activity like the sacrifice. It also means the coming or bringing 
of two objects together. Y6ga presupposes the essential idea of two things 
which come or are brought together and this central idea of the word can 
be found in all the instances where the word ‘yoga’ occurs in the Rg-Veda. 


During and after the Vedic period, the word ‘yoga’ has developed 
different shades of meaning, while retaining the original idea in a higher 
or lesser degree. In philosophic parlance, from efficient action, Yóga 
has risen in its sense to the heights of abstract meditation culminating in 
the union and the merging of the individual Soul in the Supreme or Univer- 
sal Soul. 


Dr. C. S. Venkateswaran 
Prof. of Sanskrit, 
Annamalai University. 


20 .. इन्द्र: AR योगे हव्य इन्दः (10-89-10) 
क्षेमे लब्धस्य धनस्य परिपालने, योगे وع‎ धनस्यलाभे अपीन्द्र एव ह्वातव्यो भवति । (5) 
21 पुष्यात्‌ E अभि योगे भवाति (5-37-5) : 
क्षेमे प्राप्तस्य धनस्य रक्षणे अळब्धस्य प्राप्तौ चापि प्रभवति। (5) 
22 शं नः क्षेमे शमु योगे नो अस्तु .. . (7-86-8) 
अप्राप्तस्य प्रापणं योगः प्राप्तस्य रक्षणं क्षेमः। अस्मदीये क्षेमे रक्षणे उपद्रवाणां शमनमस्तु । 
योगे च नो अस्मदीये प्रापणे शमनमेवास्तु उपद्रवाणाम्‌ । (5) 
23 पाहि ES उत योग at नो. . (7-54-3) 


हे वास्तोष्पते, त्वमपि प्राप्तस्य रक्षणे, अपि च अप्राप्तस्य प्रापणे वरणीयं अस्मदीयं धनं 
पाहि। (s) 


CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


ON THE ORAL AND THE WRITTEN TRANSMISSIONS 
OF THE AVESTA TEXTS 


By 
Dastur Dr. Hormazdyar Mirza 


There appears to be a double tradition, current in Sasacnian times, 
regarding transmision of the Avesta texts. The Pahlavi literature records 
the double tradition of the oral and the written transmissions of the sacred 
texts. This problem of the oral and the written transmissions, recorded 
in the Pahlavi literature, is very ably treated by Professor H. W. Bailey 


in his learned work Zoroastrian Problems in the Ninth Century Books, Oxford 
1943. 


The Pahlavi text of the Arta Viraf Namak ( Ch. 1. 1-17), and the 
Great Bundahisn (p. 214.8 seq.) state that the Avesta and the Zand were 
written on the ox hides; and when Alexander invaded Eron he destroyed 
them (Bailey pp. 51-152). According to Sahrihà i Eran(2 seq.), the 1200 
chapters of the den (i. e. the scripture) were written on the ox hides (Bailey 
pp. 153-154). The Dénkart (ed. Madan p. 437. 17-20) records the tra- 
dition that Jamasp had learned the Avesta and Zand combined from 
Zartust, and had written the same on the ox hides, and had deposited the 
same in the Royal Treasury (Bailey p. 154). 


The Dénkart has preserved other two accounts also. One of them 
States (Madan pp. 405-407) : Vistasp caused the teaching of Zartust to 
be recorded in a book, and deposited the basic text in the Royal Treasury, 
and a copy thereof in the Fortress of Writing. According to the other ac- 
count of the Dénkart (Madan pp. 411-413), Daray i Darayan had two copies 
of the sacred writings, written and safely deposited, which were destroyed 
by Alexander. Then Valxas the Askanian rescued ‘all that, written down, 
had been scattered in Eran Sahr, including what had survived in the land 
by oral transimssion (Bailey pp. 155-156). The Dénkart here records 
the double tradition of the written and the oral transmission (uzvan-apas- 
parisnik Madan p. 412.9) of the Avesta texts. The Pahlavi works, therefore, 


generally agree that there was the written Avesta in the time of Daray i 
Darayan (Darius III). 


PROFESSOR BAILEY’S ARGUMENTS 


Professor Bailey (pp. 150-151, 169-176) discounts this tradition re- 
corded in the Pahlavi works, and doubts the existence of the written Avesta 
before the time of King Husrav (531-578 A. C.). He argues : 


(a) that Phl. patvand (‘tradition, transmission’) in the Ménok 7 Xrat 
(Prusisn 26.2) is translated in Sanskrit by amnaya : ‘tradition preserved 
by memory’ (p. 149). 


(b) that ‘when in the ninth century A. D. the Zoroastrians record- 
ed their views of the transmission of their sacred teachings, it is fairly clear 
to us that they found themselves in a difficult position’ (p. 151). 
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(c) that the accounts of the written transmission, given in the Pahlavi 
literature, are vague and often inconstitent (pp. 151ff.). 


(d) that there is a strong tradition of the oral transmission (p. 158). 


(c) that memorizing the sacred texts is extolled as a special quali- 
fication of the Zoroastraian priests (pp. 158ff.), and again forgetfulness is 
severely repremanded (p. 165); 


(f) that ‘It is also clear from the Dénkart that the time of King Husrav I 
was considered of great importance for the Zoroastrain priests when heresy, 
that is, in chief, Mazdak, the ahramoyān ahrméy (Dénkart, Madan 653.11), 
had been overcome’ (p. 157). I 


(g) That there is a reference in the epistle of Manuscihr to the publi- 
cation of the Avesta by Véh-Sapuhr in the time of King Husrav I (p. 173). 


Hence Professor Bailey concludes : 


(a) that “The date of the first complete writing down of the Avesta 
may be about the middle of the sixth century A. D." (p. 172). 


(b) that ‘If an earlier text existed, even in parts, its relation ship to 
the present text would be like that of Khotanese-Sanskrit to Indian Sanskrit 
....... I doubt its existence but the negative is hard to prove’ (p. 172 foot- 
note 3). 


But I think if we examine the problem in the light of the existing Avesta 
manuscripts we can arrive at a more satisfactory solution. 


ORAL AND WRITTEN TRANSMISSIONS EXISTED SIDE BY SIDE 
EVIDENCE AFFORDED BY THE EXTANT 
MANUSCRIPTS OF THE AVESTA 


It appears that there was in existence the written Apastak u gand! 
in the Achaemenian times, and the same, in fragmentary condition, 
had been handed down to the Zoroastrain priests of the Sasanian times. 
Besides this written Apastak u Zand there appears to be the oral transmission 
of the Avesta texts as they were recited in the ceremonies. And, in theopinion 
of this writer, theses two ancient transmissions—written as well as oral—are 
represented respectively by two main and distinct groups into which the 
extant Avesta manuscripts are divided. 


I. The Zand (Av. ázaifiti- : commentary') was in existence even in the Avesta 
times and in Avesta language. The Zand on three ancient prayers is preserved in 
yasn 19, 20 and 21 respectively. Again, chanting of the Avesta texts with commentary 
(matazaifiti) is mentioned in Yasn 57.8, and in Vispared 14.2 and elsewhere. Professor 
Bailey overlooks this important fact of the existence of the Zand in the Avesta language 
when he writes about ‘the failure (of the Pahlavi writers) to distinguish between .the 
apastak and the zand, the older text and their commentary’ (p. 151). 

When the Pahlavi writers speak of Apastak u Zand in the Achaemenian: times they 
may be referring to the Avesta texts and the commentary thereon in the Avesta language. 
The Pahlavi translations with commentary of the Avesta texts, done in the Sasanian 
times, were also known as Zand. : ; 
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It is a well known fact that all the extant manuscripts of the Avesta 
are divided into two main, distinct groups : 


. 


(a) the manuscripts of the Avesta.texts with their translation and com- 
mentary—Apastak u and. 


(b) the manuscripts of the Avesta texts as they are recited in the cere- 
monies, with or without ritual directions, generally known as the Sada texts 
(i. e. texts without translation and commentary). 


The manuscripts belonging to the first group are meant for the study 
of the Avesta, and those belonging to the second group are meant for ritual 
purposes. 


Professor K. F. Geldner has very carefully and critically examined 
134 Indian and Iranian manuscripts of the Avesta for his excellent edition : 
Avesta the Sacred Books of the Paris, Stuttgart 1885-1996. Professor Geldner's 
critical Prolegomena to his Avesta, and his learned article on Awesta Literature 
in Gründriss der iranischen | Philologie (II. 2. 1, translated into English by Dr. 
D. Machichan in Avesta Pahlavi and Ancient Persian Studies, Strassbourg-Leip- 
zig 1904) will at once convince anyone that these two groups of the avesta 
manuscripts are distinct and well-defined; and that they have been handed 
down to us from ancient times both in Iran and India. 


# Professor Geldner thus defines these two groups of the Avesta manus- 
cripts : y 


(a) *'Yasna' Visparad, and Vendidad. 'These three texts were 
handed down in writing in different ways according as they were 
intended to be studied and understood or to be simply mechanically 
learned by heart and recited. In the former case the Awesta is ac- 


gled with a translation has received the additional name sade ‘pure’. 


(b) “The MSS. of the three texts in question (Yas., Visp., 
Vd.) fall in the first place into two great classes independent of each 
other— the MSS. accompanied by a translation, and the Sade MSS.” 
(ibid. p. 19) 


A few important observations made by Prof. Geldner in connection 
with the extant Avesta MSS. may here be noted : 


(a) “The arrangement of the texts in all Mss. of the Vendidad 
Sada, including the Persian, is the same. In the case of repetitions, 
while the Pahlavi Vendidad prefers abbreviating or abridging, the 
Vendidad sada, especially in the Vendidad, avoids this; the text is given 
by the latter almost always in extenso. In general, in the case of greater 
divergences, the text of the Vendidad sadas is the fuller, that of the 
Pahlavi Vendidas is the more brief.” (Prolegomena, p. xix) 


1. “By Pahlvi Vendjdad’ Geldner means Avesta Vendidad with its Pahlvi trans- 
lation and commentaries, 
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(b) “By no means rare is the case where all the Vendidad sadas 
agree in a majority of single words or clauses as opposed to minority 
in the Pahlavi Vendidad. In the case of the single Vendidad sada Mss. 
differences arising from omissions or additions are very rare. All Mss. of 
the vendidad sada ultimately presuppose a common archetype.’ (ibid.) 


(c) “The difference between the text accompanied by the old 
commentary and the sada-text is most striking in the case of the Vis- 
pered. The former aims at the greatest possible brevity, omitting 
all that has already been given or is perfectly easily understood. The 
ritual text of the sada Mss., on the other hand, is overladen with for- 
mulas and repetitions." (ibid. pp. xxxvii-xxxviii) ; 


(d) “A common archetype lies at the basis of all Vispered sadas.” 
(ibid. p. xxxix) à 


(e) “The Vendidad Sades are widely distributed in India; they 
all go back in the last resort to one archetype. .......... They repre- 
sent the vulgate-text of the three books, which has degenerated through 
frequent copying, and has, further, been strongly influenced by an 
inexact oral tradition." (AV.-PAl., Studies, p. 23) 


(f) ‘The MSS. of the Yasna sade also presuppose an archetype 
which stood near to the Vendidad sade. " (ibid. p. 24) 


The Pahlavi translators and commentators quote, in support of their 
statements, the Avesta texts, which are now lost. ‘These Avesta quotations, 
quoted as glosses in the Pahlavi translations and commentaries, are wrongly 
incorporated into the Avesta sada texts. Prof. Geldner thinks, therefore, that 
the Avesta sada texts are derived from the Avesta texts with Pahlvai trans- 
lations. Prof. Geldner writes : 


(a) “There seems to me to be no doubt that this archetype (of the 


sada texts) in turn was excerpted and compiled from the Pahlavi Avesta 
‘Mss. We can hardly conceive cf the Vendidad of the Sassanians without 


the Pahlavi translation. As a direct proof of this may be instanced nume- 
rous Avesta glosses of the Pahlavi translation which have crept into the 
Avesta texts of the Vendidad sada.” (Prolegomena, p. xix) 


(b) “The archetype of the Vendidad Sades, as also of the Yasn and 
Vispered Sades, was probably originally composed from the Pahlavi 
Avesta forliturgicaluse. and thus it becomes clear by numerous quotations 


from the Awesta, belonging to the Pahlavi Commentary, have found their 


way into the text of the Vendidad Sades.” (AV.-Phl. Studies, p. 23) 


But when Prof. Geldner says this, he overlooks the important fact, 
observed by himself (as noted above), that the avesta sada texts contain 


_materials which are wanting in the Avesta with translations. Further, Prof. 
Geldner himself observes : 


(a) “My endeavour has been as far as possible to free the text 
from these embarrassing additions (Avesta glosses as noted above), 
and in this endeavour I had the support principally of the Persian 
‘manuscripts which are almost free from glosses.” (Prolegomena, 


p- xlvi) 
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(b) “The text which the Persian Vendidad Sades supply is 
ree from many disturbing glosses with which the text of the Indian 
MSS. is laden." (AV.-Phl Studies, p. 24) 


This clearly shows that the ‘disturbing glosses’ might have been added 
to the sada text in India, from the Avesta texts with translations. A similar 
revision seems to have been made also in Iran. Prof. Geldner observes (AV.- 
Studies, p. 23) : 

**... ...a revision of the Vendidad Sade appears to have been made 
in Persia in the 16th century, or earlier, with the aid of other Pahlavi- 
Awesta MSS." 


These observations, based on a very careful and critical examination 
.of the extant Avesta manuscripts, made by an eminent expert, clearly prove 
that : 


(a) thetwo groups ofthe Avesta manuscripts arequite distinct, and 
‘well defined, both in Iran and in India; and these two groups are derived 
from independent sources. 


(b) the manuscripts of the sada texts, written in Iran as well as in India, 
descend from the common source, one archetype. 


These facts clearly establish two independent, concurrent traditions. 
These two traditions run independently, concurrently, both in Iran and India. 
This shows that these traditions must been have handed down from Sasanian 
times. These facts clearly lend support to our contetion that there were two 
transmissions—written and oral—of the Avesta texts in Sasanian times; and 
that these two transmissions are represented by two distinct classes of the 
extant manuscripts of the Avesta. i 


PUBLICATION OF THE AVESTA TEXTS IN THE TIME 
OF KING HUSRAV I. 
DEN-DIPIRIH : RELIGIOUS WRITING, THE AVESTA SCRIPT 


As noted above, according to the Dénkart ‘the time of Husrav I was 
considered of great importance for the Zoroastrian priests... ...’ (Bialey, p. 
157) Véh-sapuhr, the chief priest of King Husrav I, is mentioned in connec- 
tionwith the publication of the sacred texts. Dastiir Manuscuhr, the chief 
priest of the Zoroastrians in Iran in the ninth Century A.C., in his first 
epistle to the people of Sirkàn, says that ‘Precisely acording to the instruc- 
tions of the true Dasturs, on the good evidence, a certain text was published 
to the educated of each district, chiefly the magians ... ......' (Bailey, p. 
173). Further on, Dastur Manuscihr says (ibid.) : E 


* An example of this is: from the instructions given by Veh- 
sápuhr of immortal soul the chcief Mobad, and also the other mobads 
of Ohrmazd, it was not deemed lawful afterwards to change what had 
been done nor to invaliditate the statements of that body of dasturs... ... 


“It was so that Véh-sapuhr in the council of Husrav the king of kings 
son of Kavat of immortal soul, published the twenty one divisions, 
so that it was agreed to, as it had been decreed. Afterwards they 
assented to so many decrees of his." 
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This is perhaps a direct reference to the publication of the Avesta texts 
(in Avesta script), which had been handed down by the written and the oral 
transmissions, under the leardership of Véh-sapuhr. 


We have a number of inscriptions, coin-legends, and other documents, 
belonging to the Achaemenian, Parthian, and early Sasanian periods; but 
there is not a single trace of the present Avesta script in any of these docu- 
ments. Coupled with this, there are reasons to believe that formerly Avesta 
text were written down in the script, which was, unlike the present Avstea 
script, defective, particularly in its vowel system. Hence, it is rightly sug- 
gested that at one time the Avesta texts were written in the Pahalvi script, 
which is so defective... ... see Jackson, Avesta Grammar, p. xxxi; Reichelt, 
Awestisches Etementarbuch, p. 12. This fact supports the Pahlavi tradition 
of the written transmission of the Avesta texts. It appears that the present 
fully developed Avesta script was specially ivented, in the time of King 
Husrav I, for writing down the Avesta texts," which were handed down 
by both, the written (in Phl. script) and the oral transmissions. 


With Prof. Bailey (pp. 172-73) , we assume that for this special publi- 
cation of the Avesta texts, a new script, with fully developed vowel system, 
was invented from the Parsik script, employed in the Sasanian Parsik ins- 
criptions and the Sasanian coin-legends, and also from the existing Pahlavi 
script, which is derived from the Parsik script, and which is employed in 
the Zoroastrian book-Pahlavi literature. And this new script is the present 
Avesta script. 


This new script... ...the Avesta script...... is referred to as Den-dipirih 
‘the religious writing’ or ‘the religious script’ in the Pahlavi text of Sahriha 
i Eran 4 (Bailey. pp. 153, 170). The Arabic writers also refer to the Den- 
Dipirih as one of the Iranian scripts (Bailey, pp. cit.). On the views of the 
Arabic writers on the Sasanian alphabets , see J. M. Unvala, Journal of the 
K. R.. Cama Oriental Institute, No. 11 (1928) pp. (78-111; C. Inostrantsev, 
ibid. No. 27 (1935) pp. 48-57. 


THE RITUAL TEXTS WERE MEMORIZED EVEN AFTER THEY 
` ` WERE COMMITTED TO WRITING. 


۴ Anmportant fact may here be noted. The reading and writing of 
the ritual texts were not to replace the practice of memorizing them. Even 
in the 9th century A. C., the compiler of the Dénkart refers to both the written 
and the oral transmissions of the sacred texts; and clearly declares the oral 
transmission, and memorizing the sacred texts more beneficial than the 
written word. 


According to the Dénkart Book V, a Christian named Boxt-Mari,? 
asks several questions in religious matters to the Zoroastrian High Priest, 
most probably Aturfarnabay son of Farrox-zat, the compiler of the Dénk- 
art. One of the questions is (,Denkart, ed. Madan p. 455. 10-13; ed. Sanjana ` 
Vol. X, p. 2.9-12; cf. Bailey, p. 162) : 


I. Fora quite contrary view, see ‘The Origin of 3he Alphabet’, by Mr. S. J. 
Bulsara, in Dr. Modi Memorial Volume, pp. 378-404. 


1. On this name, see D. J. Irani Memorial Volume, Bombay, 1943, pp. 111-113; 
and cf. Bailey, p. 162 foot-note, 


CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


RR O TOTO a TT eed سرت‎ SB II TUUM 


Digitized by Arya Samaj Foundation Chennai and eGangotri 
43 


yazat en dén cë ray pa évàc-1 i an-āsnāk i nihuftaki apastak nam guft 


u cé ray pa nipistak né bavandak hangart bi pa gówisn varm 
kartan framüt. 


“Why did Yazat proclaim the Religion in the unknown, mysterious 


language called Avesta ? and why did He not think (it) by oral 
tradition ?” ' 


For ‘cë’ Bailey writes ‘avê’; but the text......both editions clearly 
gives MMN : ‘cë’. Bailey translates : '———- and for it (God) did not 
excogitate a complete written text... ... ...'. My translation differs only 
slightly, but in essential point, from that of Bailey. He construes bavandak 
as adjective qualifiying nipistak; but I think the context clearly shows that 
bavandak is complement of the varb Aangárt. Moreover, the answer to this 
question is quite clear ()Denkart, ed. Madan p. 459.8—p. 460.8; ed. Sanjana 
Vol. X p. 9.7—p. 10.14; Bailey , pp. 162-163) : 


én miior u dën apastak harvisp akasih cigón véh ménokàn nazd-brah- 
mihatar pa hamak àvàc i géhanikan OgOn vitimasik 1 vitart hac harv 
ayapakih i martómàn u zand pa événak-1 guft estét pa miyan i géhan 
asnaktar x at apastak vazurk daxsak hast pa àwurt i zartust hac Ohr- 
mazd:....... : 

u pa-ic rastiha 6 hamak kustak niyazakiha u havand ayisn i apastak 
u miyanak [i] géhan uzvanik asnakiha frestisnih-ic 1 zand pur-b6j sn 
paitak andar katāmyān - c-é u én māer u hamak i uzvànk nipista 
6g6n framut 6 bunik nipistak nun-ic frahist pa-c nipékiha pat éstét 
cigón andar akasan paitàk bé varm kartan süt vas u-s sutakih pa yazisn 
stayisn i Oi raman évak vés danist i cisan hac-is 0-càn i 6g6n zufriha sax 
an u évén rastiha u a-vast-rangiha (’pstn) apaspartan sayast i datastan 
bun géwisin fréh hac nipésisnik vasiha u pa-c aparik vas cim zivandak 
gOwisnik sax an hac in i pa nipist matakvartar hangartan cimik. 


“This maor and the Avesta of the Religion are all knowledge, like good 
spiritual beings they are very nearly concealed, in all languages of 
the people of this world they are so astonishing that they are beyond 
comprehension of men. And the Zand is declared in (such) a way 
(that) in the midst of (the people of) the world it is more current, (and) 
in the world better known. The Avesta itself is the great proo of 
(the fact that) it is brought by Zartust from ohrmazd... ... .... 


“ And equally, coming of the Avesta, verily, with truthfulness 
unto all regions, as needed, and also (equally sending of the Zand, 
in the midst of the world, with oral knowledge, is full of salvation (as 
is) evident unto any person. 


“ And it is so commanded to write this magr of Religion, and 
all that is oral, in the basic test (that) even now many things also have 
been preserved in the books; but to memorize is a great profit. Its 
profitableness is in giving knowledge unto the people about worshi 
and praise; one is great knowing of things therefrom; also verily it 
is possible (thereby) to transmit, with truthfulness and without per- 
version, such profound word and customs, which are decisions and 
blessings; the basic utterences are far beyond the written words;and 
also an account of many other reasons, it 1s reasonable to consider 
the living spoken word more important than the written.” 
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44 
According to this statement, the Zand was better known than the 
Avesta; the memorizing was regarded very beneficial; and the living 
spoken word was more important than the written word. 


In tis connection, it is worth-while to quote also from the Pahlavi 


text of Husrav u. Retak 8-10. In this interesting book, Xvas-arzuk, the page, 


gives an account of his studies in the Frahangastan. He says (Bailey p. 


160) : 


“In due time I was given to the School and in my study I was 
very diligent. I memorized the Yast, the Haooxt, the Bayan, and 
the Vidévdat like a herbad and passage by passage heard the Zand. 
My scribal ability was such that 1 am a good writer, and swift writer, 
with keen understanding, successful, skilful, and learned." 


This clearly shows that ability of reading and writing does not pre- 
clude the practice of memorizing the sacred texts. The ability of memorizi- 
ing the sacred texts, and of learning the Zand thereof, is regarded as a special 
accomplishment of the Lhrpat. 
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BHAVABHUTI AND UMBEKA 
By 
Mahamahopadhyaya Prof. V. V. Mirashi, M. A., Nagpur 


One of the controversial questions which still await satisfactory 
solution is whether the Sanskrit dramatist Bhavabhüti and the Mimamsaka 
* Umbeka were identical or different. Several scholars who have dealt 

with this problem have come to different conclusions. It is therefore 
proposed to deal with it here in the light of accumulated material. 


It was the late Shankar Pandurang Pandit, who, in the introduction 
to this edition of the Gaüdavaho, first drew attention to the statements in 
the colophons of two Acts of the Malatimádhava, which implied the identity 
of these two great writers. The Mdlatimddhava is well-known asa play 
of Bhavabhüti. In the prastdvand (prologue) of it the poet has given us 
much information about himself and his ancestors. It is clearly stated 
therein that the play was written by the poet Bhavabhüti, who had the title 
of Srikantha. Similar statements occur in the other two plays of Bhava- 
bhüti viz. the Mahdviracharita and the Uttararamacharita. In the colophons 
of several Acts of all these plays or at least at the end of them, the name of 
Bhavabhüti is mentioned as their author. But in the colophon of the 
sixth Act of a Ms. of the Malatimadhava, about 500 years old, which he had 
obtained from M. V. Lele of Indore, S. P. Pandit noticed Umbekacharya 
mentioned as the author ofthe play. Umbeka was further described therein as 
Sri-Kumdrilasvami-prasada-prapta-vdg-vaibhava i.e. as one who has obtained his 
literary power through the favour of the illustrious Kumarilasvamin. In 
the colophon of the third Act in the same Ms. the play was stated to have 
been written by a pupil of Kumarila. On the strength of these two state- 
ments, S. P. Pandit first propounded the theory that Bhavabhüti and Umeka 
were identical and that Bhavabhüti was a pupil of the great Mimarnsaka 
Kumiarila. In the Preface to his edition of the Mdlatimddha, Dr. R. G. 
Bhandarkar conceded that this view did not conflict chronologically with 
any known fact. He, however, felt certain difficulties in accepting it, 
because no other Ms. of the play collated by him contained such a statement 
and also because Bhavabhüti does not appear to speak of Mimarhsa as a 
subject which he had studied, though he makes mention of some other 
branches of knowledge. Again, Bhavabhüti makes no mention of his 
guru Kumarila, from whom he is said to have obtained his vag-vaibhaza. 
For all these reasons Dr. Bhandarkar felt suspicious about the statements, 
but he did not reject them entirely. He left their verification to future 
research. Since then two works of Umbeka viz. his commentary called 
Tatparyatikà? on the Slokavarttika of Kumarila and another? on the Bhava- 
naviveka of Mandana have been published. Besides, references to Umbeka 
and his views occurring in severalworks such as Kumrila's commentary 


1. Malatimadhava, edited by R. G. Bhandarkar, Preface, p. ix. 
2. Madras University Sanskrit Series No. 13. 
3. Princess of Wales Sarasvati Bhavan Texts, No. VI. 
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on the Tatvasangraha of Santarakshita,! the Chitsukhi and its commentary 
called Nayanaprasddini,* Ramakrishna’s commentary called Yuktisneha- 
prapürani? on the Sastradipikà of Parthasarathimisra and Srideva’s Syad- 
vadaratnakara,* have also become known. After studying them several 
learned scholars such as M. M. Kuppusvami Sastri, M. M. Ganganath 
Jha and M. M. Dr. P. V. Kane? have accepted the identity of Bhava- 
bhüti and Umbeka. Dr. Kunhan Raja, on the other hand in the course of 
a rambling discussion of several controversial subjects, has expressed his 
opinion about this problem differently in different places. Thus, he says 
in one place, ‘Identification of Bhavabhüti with Umbcka is a bare baseless 
assumption."9 But elsewhere he writes, “The entire question of the identity 
of Umbeka with Bhavabhüti must also remain in a state of suspense until 
more reliable evidences come forth.? In View of this divergence of opinion, 
it has become necessary to discuss the problem again. Dr. Raja has provid- 
ed ample material for a critical examination of it in the learned intro- 
duction to his edition of Umbeka’s commentary on the Slokavarttika. 


There are two allied questions: (i) Was Umbeka a pupil of Kumarila ? 
If he was not, what is his date ? and (ii) Were Bhavabhüti and Umbeka 
identical? I shall not discuss the first of these in detail. Since Umbeka 
has discussed several readings in the Slokavarttika of Kumarila and the 
Bhavanáviveka of Mandana,!? he must have flourished some time after not 
only Kumarila but also Mandana. He could not therefore have been a 
a pupil of Kumarila. The lower limit of his date may be fixed as A.D. 775. 
The earliest writer who mentions Umbeka’s views is Kamala$ila, the pupil 
of the famous Buddhist philosopher Santarakshita. In his commentary 
on Saàntarakshita's Tattvasangraha, Kamalasila cites and criticises the 
views of one Ubeyaka about the svatahpramanya of cognitions. This Ubeyaka 
appears to be identical with the Mimamsaka Umbeka.! Kamalasila, who 
was a pupil of Santarakshita, is placed in the period A.D. 800 to 825. 
Umbeka whose views he criticises could not, therefore, have flourished later 
than A.D. 800. The period of Umbeka’s literary activity may therefore 
be taken to be A.D. 775 to 800. 


Were Bhavabhüti and Umbeka identical ? 


We shall next take up the question of the identity of Bhavabhüti 
and Umbeka. It is now agreed on the evidence of the Rdjatarangini and 
other works that Bhavabhüti flourished in the first quarter of the eighth 
century A.D. He could not therefore be identical with Umbeka who flouri- 


Gaekwad’s Oriental Series, Nos. 30 and 31. 

pub. by the Nirnayasagar Press p. 265. 

pub. by the Nirnayasagar Press, pp. 2, 14, 30, 48, etc. 

. Sec extract in Dr. Kunhan Raja’s Intro. to his edition of Bhattaputra Jaya- 


up फि 


míára's com. on the Slokaváritika, p. 12. 
5. Proceedings and Transactions of the Second Oriental Conference, p. 411. 
6. Sec his Introduction to the Bhavandvizeka, Part II, p. 4. 
7. Sce his Introd. to the Uttararámacharita, Third Ed., p. 26. 
8. Tatparyatika, Introduction, p. xxxiv. 
9. Ibid., p. xxxiii. 
10. Ibid..., pp. xxxix and xl. 


i II. It may be noted in this connection that the name Umbeka has been corrupted 
into Omvaka in the Syádváda-ratnákara of Srideva. See Kunhan Raja’s Introd. to his ed. of 
Jayamiára's com on the Slokavarttika. 
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shed at least half a century later. Still, we must also examine critically 
some other arguments which are advanced to prove their identity. They 
may be stated as follows:— 


(i) As stated before, a Ms. of the Malatimadhava, about 500 years 
old, states that the play was composed by Umbeka. From the prastavana 
of it, however, it is clear that it was a work of Bhavabhüti. Hence Bhava- 
bhiti and Umbeka are identical. 


This argument has not much force. As Dr. R. G. Bhandarkar has 
stated, he did not notice a similar statement anywhere in the MSS. collated 
by him, which came from different parts of the country from Kashmir to 
Maisur. We cannot rely on the evidence of a single MS., setting aside 
the combined testimony of so many other MSS. In his works, Bhavabhiti 
nowhere mentions Umbeka as another name of his, and Umbeka also 
nowhere tells us that he was also known as Bhavabhüti. We can conceive 
of no reason why they should both be silent about their other names if 
they had been current.. The testimony of other writers who flourished 
centuries after them has not much worth. Besides, Bhavabhüti.was a 
native of Vidarbha. His ancestors lived in Padmapura which was situated 
in Vidarbha. It has been identified with the village Padampur in the 
Bhandara District of Vidarbha. The names of Bhavabhüti's ancestors 
viz Mahakavi, Gopala and Nilakantha are of Sanskritic origin like those 
of the Brahmanas mentioned in the copper-plate grants of the time found 
in Vidarbha. The name Umbeka appears to be Dravidian. The 
identity of Bhavabhüti and Umbeka appears doubtful in view of this diff- 
erence in the types of their names. 


(ii) Another reason advanced to prove the identity of Bhavabhiti 
and Umbeka is the occurrence of the following verse in the : beginning! of 
the Tdatparyatika of Umbeka, which is a commentary on the Slokavarttika 
of Kumarila:— 


ये नाम केचिदिद नः وجب‎ 
जानन्ति ते किमपि तानू प्रति नेप यत्न: । 
उत्पत्स्यतेऽस्ति मम कोऽपि समानधमौ 

कालो ह्ययं निरवधिर्विपुला च पृथ्वी ou 


This very verse occurs in the Malatimadhava of Bhavabhüti. From 
his plays we know that Bhavabhüti was in the habit of repeating his verses 
in more than one work. So he may have repeated this verse in the beginn- 
ing of his commentary on the Slokavaritika in order to tell his contemporary 
captious critics that he was confident that his philosophical SEDES like 
his plays, would be appreciated by people of other lands or of future times. 
The repetition of this verse in the beginning of the Slokavarttika-tatparyatika 
proves the identity of Bhavabhüti and Umbeka. 


This argument also is not unassailable. So far only one MS. of the 
Tatparyatika of Umbeka hasbeen discovered from which the commen- 
tary has been edited by Pandit S. K. Ramanatha Sastri and Dr. Kunhan 
Raja in the Madras University Sanskrit Series. The top portion of the 
first leaf of the MS. where this verse is said to have occurred is now much 


1. JTiatparyafikd. p. 1. 
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damaged. The first line is completely lost. Even in the second and third 
lines some syllables are missing. From a calculation of the syllables in 
other lines, Dr. Raja concedes that there was enough space for the verse 
in the first line, but he doubts if it actually occurred there for the following 
reasons:—(i) It would leave no space for the maiigala which must have 
occurred in the beginning of the commentary: and (ii) This verse is extre- 
mely inappropriate in this place. Why should Bhavabhüti be apologetic 
in writting a work on Mimamsd ? This verse appears quite appropriate 
in the beginning of his play if he wrote it after his work on the Sastras. 
Forthese reasons Dr. Raja thinks that this verse may at first have been 
written in the margin by some one who knew the tradition about the iden- 
tity of Bhavabhüti and Umbeka and it may have later been incorporated 
in the text of the commentary by some scribe." 


We do not share Dr. Raja's doubts regarding the occurrence of the 
verse ye nama etc. in the first line of Umbeka’s Tatparyatika. We may 
well believe the statement of the first editor Pandit S. K. Ramanath 
Sastri who made a transcript of it for the edition. We do not also think 
that the verse could not have occurred in the first line since it leaves no 
space for a marigalasloka. All writers do not write maiigala-slokas in the 
beginning of their works. There is no maiigala in the beginning of the 
Bhávanaviveka of Mandana. As for the argument that the verse appears 
inappropriate in the beginning of the Tatparyatikd, we may say that like 
Bhavabhuti, Umbcka may have provoked the criticism of his contempora- 
ries. He was a great Mimdmsaka. On several points he held views which 
were opposite to those of the earlier writers as appears clear from the citations 
in the commentary .Yuktisnehaprapirani on Parthasarathimigra’s Séstra- 
dipika. It is not unlikely that he aroused much antagonism to himself 
by his criticism of such great writers as Sabara and Kumarila. He was, 
however, not a man to be : cowed down. It should, therefore, be no 
matter for surprise if he wanted to tell his contemporary critics that his works 
were not intended for them. They may be appreciated by people of other 
lands or by future generations. He must have found Bhavabhüti,s verse 
ye nama kechidiha etc. quite suitable for expressing his feelings. So he seems 
to have adopted it instead of composing a new one for the purpose. As 
the verse did not contain the name of Bhavabhüti, it was equally appro- 
priate in the case of Umbeka. It may be noted in this connection that 
Umbeka cited another verse viz. 


गुरोर॒प्यवलिप्तस्य कार्याकार्यमजानत: | 

उत्पथप्रतिपन्नस्य परित्यागो विधीयते ॥ 
from the Mahābhārata? in support of his criticism of the views of Sabara and 
Kumarila. Dr.Rajahascited some other instance of commentators borrowing 
verses from earlier writers and using them for their own purpose. The verse 

चतुर्मुंखसुखाम्मोजवन हंसवधूम॑म | 

मानस रमतां नित्यं सर्वशुक्ला सरस्वती ॥ 
which occurs in the beginning of  Dandin's Kivyidara has, for 
instance, been .used as a mariigala-bhdsya.* Severalinstances of the 


1. See his Introd. to the Tatparyatikd, pp. xxx f. 
2. Sce the references in n. 6 above. 
3. Udyogaparvan, 178, 48; Santiparvan, 140, 48 (with the third quarter as 


दण्डोभवतिशासनम्‌- Also, ibid, 57, 7. 1 am indebted for these references to Dr. Kane. 
4. Tatparyafikd, UIntrod., p. xxvii. 
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same type can also be cited from inscriptions. The verse which 

नभस्तुड्गशिरश्चुम्बिचन्द्रचामरचारवे. ٠ 

तैलोक्यनगरारम्भयूलस्तम्भाय शम्भवे ॥ 
Occurs in the beginning of Bana’s Harshacharita is also noticed in the Hadali 
inscription, dated, Saka 1006 of the Chalukya king Tribhuvanamalla II.1 
The identity of Bhavabhüti and Umbeka cannot therefore be proved on the 


evidence of the occurrence of the verse ye nama kechid iha etc. in the beginn- 
ing of the Tatparyatika of Umbeka. 


Another argument advanced by Dr. Raja to disprove the identity of 
Bhavabhüti and Umbeka has not, however, much force. ‘In the whole 
of the three works of Bhàvabhüti', says Dr. Raja, ‘I have not been able to 
discover anything that can be called a partiality for Mimarhsa. . . If at all 
there is anything, it is a sort of partiality for Vedanta.? He therefore thinks 
that since Umbeka was a great Mimarisaka he could not have been identical 
with Bhavabhüti, who was a Vedantim. Dr. R. G. Bhandarkar also has 
expressed the same view. Dr. Kane, on the other hand, who accepts the 
identity of Bhavabhüti and Umbeka, explains away the difficulty by 
supposing that Bhavabhüti alias Umbeka was a pupil of Kumarila in early 
life and that in later life he leaned towards Vedànta. Dr. Raja’s argument 
is not, however, quite cogent. It is true that Bhavabhüti does not parade 
his knowledge of the Mimárhsà, but he could not have been ignorant of 
that system. He came of a learned family of the Srotriyas. His fore- 
fathers were always engaged in the study and teaching of the Vedas and 
the Vedangas. One of them had perfomed the Vajapeya sacrifice. Bhava- 
bhüti, who was born in such a pious and learned family, could not have 
been ignorant of Mima@risa.. As a matter of fact, itis not necessary to make 
a conjecture in this respect; for Bhavabhüti describes himself in the 
Drastàvanüs of his plays as पदवाक्यप्रमाणश्षः. In this expression vakya 
is taken to refer to Mimarhsa which has laid down rules for the interpreta- 
tion of Vedic passages. In the verse yad Vedadhyayanam etc. which mentions 
his knowledge of the different branches of Sanskrit learning, Vedadhyayana 
‘probably stands for Mimàrmisa as Upanishadadhyayana does for Vedanta. 
"That no works on Mimamsa written by Bhavabhüti have yet come to light 
is an argumentum ex siletio which is not conclusive. We may not in this 
connection that we have, so far, not come across any work by Bhavabhiti 
on the Tantrasastra,® but that he wrote on that Sastra also is clear from the 
following verses which occur in the Tantraloka of Abhinavagupta.” While 
controverting the view that one cannot attain the position of a Guru without 
diksha (initiation), abhisheka etc. Abhinava says, 


असदेतदिति प्राहुगुरवस्तत्त्वशिनः | 
श्री सोमानन्दकल्याणभवभूतिपुरोगमा: । 


1. Ind. Ant., Vol. XIII, p. 32. 
2. Tatparyatikd, Introd., pp. xxv and xxvi. 
3. Introd: to the Uttararámacharita, p. xiv. 
: 4. He usesthe term 918318 and notes a passage from Sabara's Bháshya as shown 
by Dr. Kane,. 


p end - ., 05. Ulttararámacharita (ed. by P. V. Kane), p. 4. - 
s- x +~ 6. He has, however used some terms of the Tantraíastra in the Malatimadhava, Act 


IX; v. 53. 
I am indebted to my friend Prof.... G. T. Deshpande for drawing my attention 


to this passages. P 
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‘This shows that Bhavabhüti wrote a work on the Tantrasastra. He 
may similarly have written some work on Mimamsa also. This is not 
therefore a cogent argument to disprove his identity with Umbeka. 


(iii) The third argument advanced to prove the identity of 
Bhavabhüti and Umbeka is that Chitsukhacharya apptars to suggest it 
in the following passage from his Tattvapradipika’ तस्माच्छास्त्रं तत्तविज्ञानाद 
संनिक्कृष्टे बुद्धिरिति लक्षणमलक्षणम्‌ । तथा आप्तवाक्यं शब्द प्रमाणमिति नेयायिकानामपि । 

आप्तोदीरितवाक्येषु मालतीमाधवादिषु | 
व्यभिचारान्न तद्यक्तमाप्तत्वस्यानिरुक्तितः ॥ 

स्वकपोलकाल्पित मालतीमाधवीदिवावयेषु प्रामाण्याभावादतिव्याति। न हि पुना आप्त एव 
सन्‌ नाटकनाटिकादि प्रवन्धविश्चनमात्रेणानाप्तो भवति भवभूतिः । उक्तं चेतदुम्बेकेन । यदाक्तेऽपि 
कस्मै चिदुधदिशाति नत्वयाननुभूता्थंविषयं वाक्यं प्रयोक्तव्यम्‌ । यथा अङशस्यत्रे हस्तियाथशालमास्ते 

A S 

इति। RAAT: स्फुट: । 
In this passage ChitSukhacharya, while finding fault with the definition 
of the Sabda-pramana given by the Naiyayikas viz. eral शब्द श्रमाणम्‌ 
points out that it suffers from the fault of ativyapti. To prove his point, 
Chitsukha cites the instance of Bhavabhüti. Since Bhavabhüti has written 
on the Sastras, he may be regarded as apta or trustworthy. But in that 
case what he has said in his plays like the Malatimadhava will also have to 
be taken as authoritative; for he will not cease to be dpta merely because 
he wrotd imaginary plays like that work. This is also stated by Umbeka. 
‘An Apia’, says Umbeka, ‘tells people that they should not state what is 
not within their actual experience. If somebody says, for instance, that a 
hundred herds of elephants are standing on the tip of a man's finger, the 
falsity of his statement will be self-evident.'...In this passage Chitsukha, 
‘by citing a passage from Umbeka immediately after referring to Bhava- 
bhüti, implies that the two are identical. And this is made explicit in the 


commentary Nayanaprasadini : TRA: | एतदेव ग्रन्थान्तरस्थेन तद्वचनेन 
संमतयति (Bhavabhüti and Umbeka are identical. This is shown by a 
statement from another work of his i.e. of Bhavabhüti.) 


The passage from the Chitsukhi has not been understood properly. 
Had Chitsukha meant to convey that Bhavabhüti and Umbeka were 
identical he would have expressed himself in some such words as the 


following :—उक्तन्च तेनैव. His commentator, no doubt, understands his 
words in that manner and nakes the meaning explicit, but he is a very 
late author. His words only indicate that in his time, it was believed that 
Bhavabhüti and Umbeka were identical. 


We have thus seen that there is no valid reason for identifying Bhava- 
bhüti and Umbeka. They flourished in different times. Neither ofthem 
gives any indication in his works that he bore the other name. Their 
names, besides, suggest that they belonged to different parts of the country. 
They must therefore be regarded as different. 


It is not difficult to surmise how this belief in their identity originated. 
The citation of ye nûma kechid iha etc. in the beginning of Umbeka’s Tat- 


1. Nirnayasagar Press ed., p.... 265. 
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paryatikd seems to have misled people into thinking that Umbeka was the 
same as Bhavabhüti, who wrote the verse in this Malatimddhava. Again, 
the passage in the Tatparystiké where Umbeka has cited the verse गुरो- 


रप्यवलिप्तस्य कार्याकार्यमजानतः । उत्पथप्र तिपन्नस्य परित्यागो विधीयते contains a refuta- 
tation of the views of Kumarila. So it was supposed that by citing that 
verse, Umbeka was seeking to support his refutation of his guru’s views. 
Kumarila wa s thus supposed to have been the guru of Umbeka. Kumiéarila’s 
pupil Mandana was a famous Mimarmsaka. Umbcka, who was believed 
to be a pupil of Kumirila, was equally reputed. So he came to be identi- 
fied with Mandana. This belief is noticed in the verse Umbeka ity-abhihi- 
tasya hi tasya lokeetc. of Vidyaranya’s Sarikaradigviiayal. Further Vidya- 
ranya describes that Mandana, after his defeat by Sankara, became a 
sanyasin and adopted the name of Sure$vara.? So Mandana, Sure$vara, 
Umbeka and Bhavabhüti came to be regarded as identical. In many 

` verses. Vidyaranya gives Visvariipa as another name of Mandana.? So 
one and the same individual was supposed to have borne five names viz. 
Mandana. Sureévara, Viévarüpa, Umbeka and Bhavabhüti. This has 
caused endless confusion in the history of Indian philosophy. 


It is hoped that the foregoing discussion has made it plain that the 
the Sanskrit playwright Bhavabhüti flourished in a different age and was 
a different person from the Mimdmsaka Umbeka. 


- P. Srimachchhankaradigvijaya (Anandaérama Sanskrit Series) VII, tid. 


2. Ibid., Y, 104. 
3. Jbid., VIII, 63 ets: 
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SOME NEW COLLECTIONS OF SANSKRIT MANUSCRIPTS 


By 
Dr. V. Raghavan, Professor of Sanskrit, Madras University 


No explanation is needed to speak ofa matter of such basic importance 
in our research as the Manuscripts. However I should say why I have 
been prompted to speak now on this subject. 'The opportunities I recently 
had to visit different parts of the country and numerous centres of Sanskrit 
study, under modern as well as traditional set-up, helped me to know of 
many new collections of Sanskrit manuscripts; and by speaking about 


- them on this occasion, I hope to create further interest in the question of 


Sanskrit manuscript collections in the country and the need to undertake 
a comprehensive survey of these. 


By new collections I mean those in addition to the ons known to me 
during my work all these years on the New Catalogus Catalogorum. 
After the publication of Vol. I of this work, in which about 400 catalogues 
and lists used therein are mentioned, a certain number of further cata- 
logues and lists, printed and handwritten, of public and private collections, 
in India and abroad, have been collected. Over and above these again, 
about 20,000 manuscripts in European libraries were noticed by me during 
my European tour. Similarly, during the Sanskrit Commission's tours, 
about 50 new collections, big and small, came to light in this country, and 
being specially interested in manuscripts, I took care to note down what- 
ever information I could gather on manuscripts collections. The tours of 
the Sanskrit Commission cannot of course be taken as anything like a survey 
ofthe whole country with special reference to manuscripts collections. What 
we saw in the course of our work, or by myself going a little out of the way 
during the work, touches therefore only a small part of the collections lying 
all over the country. Attention is drawn to these collections recently dis- 
covered, however proportionately small in number they be, because whetever 
information is gathered about manuscripts will form a contribution towards 
any scheme that might be undertaken for a countrywide survey of these. 


First, it must be mentioned that even collections in public institutions 
already known, there are now fresh additions, sometimes very large as in 
the Sanskrita Sahitya Parishat, Calcutta; Sarasvati Bhavan, Banaras; the 
Ganganatha Jha Research Institute, Allahabad; the Bharatiya Itihasa 
क Mandal, Poona; and the Deccan College Research Institute, 

oona. 


The total number of manuscripts in the Samskrita Sahitya Parishat 
is now about 10,000, of which about 7000 have been listed. The total in 
the Vangiya Sahitya Parishat, Calcutta, is 2792, including those already 
catalogued. The new additions in the Calcutta Sanskrit College number 
906, of which 418 were said to have been listed. It was reported that the 
Santiniketan collection, the South Indian manuscripts in which had been 


transferred a few years back to the Adyar Library, has again grown to' 


about, 10,000. Dinesh Chandra Bhattacharya has.a private collection 
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of a:1000 manuscripts; according to him there is also a small collection in 
the Agartala Raj Library at Tipperah. 


In Assam, the State was giving some help to Sri Manoranjan Sastri 
of the Sanskrit College at Nalbari, about 40 miles from Gauhati, to collect 
manuscripts and house them at that College. He has in this collection 
1502 manuscripts of which 500 have so far been examined and described; 
there is here a manuscript of the Kasyapaprokta Angirasa Dharma Sastra 
in 4000 granthas; there are different texts of Dharma ascribed to Angiras, 
but this one in which Kasyapa figures as the speaker seems to be yet another 
text and deserves to be examined. Another noteworthy manuscript here 
is the Nitilatankura with an Assamese version. A third Ms. reported is 
a fragment of seven leaves of an anthology by one Nandana. I may point 
out that among the palm-leaf manuscripts in the Durbar Library, Nepal, 
there is a complete manuscript of Nanda’s anthology called Prasanna- 
sahityaratnakara (see H. P. Sastri’s Catalogue, p. 211, no. 1574). 


On the Kamakhya hill, Sri Panchanan Sharma, B.A., belonging to 
a family of hereditary Tantrikas and endeavouring to organise a Bhairavi 
Tantrik Union for the study of Tantra, has about 200 Tantrik manuscripts 
with him; in the few that he brought out, I could identify Kamakhya 
Tantra and Uttara Rudrayamala. These manuscripts are on paper and 
on sdchipatra. 


In Gauhati proper, there are manuscripts in two institutions, the 
Kamarupa Anusandhana Samiti located in the Museum, and in the Depart- 
ment of Historical and Antiquarian Studies in Assam. The former has 
now only 50 manuscripts, as its more historically valuable manuscripts 
have been transferred to the latter Department. The latter has 1200 
manuscripts of which 100 represent Sanskrit works; among these last is a 
variant version of the Sanskrit Dharmapurana. 


Orissa had many revelations for me. The Museum collection was 
previously known; besides that, in Cuttack, the Ravenshaw College has 
about 1000 manuscripts. Sri Kalicharan Patnaik, Actor, Bihar Academy 
of Music, Dance and Drama, has several music manuscripts. Dr. 
Karunakar Kar who has presented about 100 manuscripts to the Utkal 
University, has with himself 30 manuscripts, from some of which he has 
prepared editions, but has unfortunately no help to publish them. At 
Puri Sri Kaviraj Vanamali Das, Secretary, All-Orissa Ayurvedic Conference, 
has some manuscripts. Sri Jayanta Misra, Assistant, Civil Court, Puri 
who is interested in manuscript search, has 10 manuscripts. The most 
valuable collection is the one in the Raghunandan Pustakalaya of the 
Jagannath Aitihasik Gavesana Samiti, Puri; there are 1267 Sanskrit manus- 
cripts here and some of these are interesting for their illustrations also. 
Some of the manuscripts noted by me here are: Narapatijayacarya 
in Oriya script and with etchings; Nityaguptacüdamani of Jagannatha- 
dasa in Oriya script; Nityacarapradipa Orissa script; Gitagovinda, in 
palm-leaf and Devanagari, whose etched leaves, when arranged, 
form into a picture of Krsna, Radha and Sakhi standing in a mandapa; 
Camatkaracandrika of Raghunatha; Bhasaratna of Kanada Tarkavagisa ; 
Naradapaficaratra with coloured drawings ; Premaramayana, - the 
Sanskrit version of Tulasidas’s Ramacaritamanas; Niladribhagavata, 
palm-leaf in Oriya script; the manuscript Lohafijana dealing with 
metallurgy which deserves to be examined further; so also Abhinaya- 
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candrika m Mahe§vara Mahàpatra; Bhagavata, 9th Skandha, with 
drawings; Silpasastra by Ramacandra Mahapatra which I was told was 
published by Mr, N. K. Bose through the Calcutta University; Visnu- 
purana in Devanagari script; and Siddhantamala; there are some works on 
Samaraáéastra, military science, in Sanskrit-cum-Oriya medium. 


In Bihar, Sri Chandradhari Singhji of Madhubani had been making 
a collection of antiquities for quarter of a century, and now he has come 
forward to present this collection which is valued at one lakh of rupees to 
the Government. These antiquities include about 900 manuscripts. 
Buddhi Sagar Misra of Patna has manuscripts relating to alchemy etc. 


The Sarasvati Bhavan, Banaras, which is the country’s biggest public 
collection and stands now at 70,000, has had a recent accession of 3000. 
It is most interesting to know that the Bhavan has acquired a 12th century 
Bhagavata.manuscript in Bengali script. 


In Allahabad, the Jha Institute collection has gone up to 4500, and 
Dr. Umesh Mishra’s personal collection has now an addition of 1500 
manuscripts. 


Sri R. S. Tripathi, S. D. college, Cawnpore, has made a personal 
collection 200 strong, from villages around; he has some good works relating 
to Grammar, Dharma$astra and Mimarhsa. 


The Lucknow University collection has had recent additions which 
include 250 Grantha manuscripts from the South. Sri Gopala Chandra 
Sinha, Lexicon Officer, has collected 400 manuscripts, now deposited in 
the newly founded Samskrita Parishat, Lucknow. 


In Etawah, a large collection was reported as existing but kept 
inaccessible owing to mismanagement. 


Ayodhya town seems to be a miniature Banaras in respect of manus- 
cripts. The biggest single collection in Ayodhya which came to light is 
the one at the Rajagopala Pathasala, having not less than 5000 manuscripts, 
there is a manuscript of Nanditadhya’s Chandas here. 


Some of the Gurukuls etsablished in Haradwar have manuscripts. 
The Kangri has about 300 manuscripts in 50 bundles in the top floor 
of their Library, and another 25 more in the Exhibition case in the 
Veda Mandir. The Jawlapur Gurukula Mahavidyalaya has two paper 
manuscripts, the Nyayadar$ana with Vatsyayana Bhasya, incomplete, 
and the Mimamsadaréana with Sabara-Bhasya, incomplete. The Rishikula 
Visva Vidyalaya has 53 bundles of manuscripts. The Gurumandala 
Asram has 50 bundles of manuscripts. j 


In Delhi, the Sanskrit Department ofthe University has collected 
about 300 manuscripts. 


Mathura town and Brindavan contain many collections; there is a 
family collection, of more than a thousand manuscripts, with Lalana- 
krishna Pandya, Nagargalli, Mathura. This collection has an incomplete 
copy of a Rgveda-Bhasya ascribed to Ravana; there is a copy of Daya$an- 
kara’s Prayogasara, a dharma-nibandha in vogue among Gurjara Brahmans; 
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another of the Visvaprakasa quoted in the Nirnayasindhu; also copies of 
Mantraradhanadipika and Ananta’s Prayogasara. The Govardhana Sams- 
krita Vidyalaya has more than a hundred manuscripts. The Gopala 
Mandir in Chatta Bazar has manuscripts in its Sarasvati Bhandar. The 
Mathura Caturveda Vidyalaya has some manuscripts. There are many 
other private collections with Brahman families in Mathura. At Brindavan, 
Damodara Gosvamin's Library has 200 manuscripts; the Rangalakshmi 
College in the Ranga Mandir, in South Indian set-up, has about 1000 
manuscripts. In the Nimbarka Vidyalaya, Madanamohan Mandir and 
Radhamadhava Mandir, there are manuscripts. ‘The Arya Samaj Gurukula 
here has 33 Persian and Indian manuscripts; the few in Sanskrit include a 
copy of the Rekhaganita. 


In the S. D. Gurukul, Jagadhari, (Bhishmanagar), there are 15 
manuscripts. At Ambala, Paramananda Sastri, Sanskrit Pandit, S. A. 
Jain High School, has 14, manuscripts. At Kuruksetra, the Gita Bhavana 
has 252 manuscripts, and its Librarian, Pt. Bhiksharam, has a personal 
collection of about 100 manuscripts; according to him Himachal Pradesh 
is a fruitful field for manuscript search. Sri Diwakar Datt Sharma, Editor 
of the Sanskrit journal Divya Fyotis, Simla, has a personal collection. At 
Rewari in Gurgaum (Gurugrama associated with Dronacarya) many 
private collections are reported; this is a place near Delhi enroute Jaipur. 
In Khanna, near budhiana, the Sarasvati Mahavidyalaya has a. few manus- 
cripts; the Principal has a copy ofthe Madhyamanorama on the Siddhanta- 
kaumudi. Pt. Nathu Ram Sharma, Government Sanskrit College, Nabha, 
hassome manuscripts. The V. V. R. I., Hoshiarpur, has some more manus- 
cripts, not included in their printed catalogue. There are about 15 manus- 
cripts pertaining to Tantra in the S. D. Sanskrit College, Hoshiarpur. In 
Jultundar, the S. D. Sanskrit Mahavidyalaya has about four to five hundred 
manuscripts. A small collection is found in theRajakiya Samskrita Maha- 
vidyalaya in Kapurthala. 'The biggest collection in Amritsar is the one 
in the Santoshasar Pandit Sabha Mandir; the collection belonged originally 
to the late Pt. Ram Datt Sastri. Amritsar, famed as the Kasi of the North- 
West, has still many private collections in Pandit-houses. 'The Patiala 
Museum has some manuscripts. Sri J. L. Handoo, Sanskrit-Hindi Lecturer, 
Government College, Gurudaspur, has 200 Sarada manuscripts with him, 
and of these 25 are said to be rare. 


In Bhasoli and Suketumandi States, manuscripts are reported. 


At Bhadrawah, a place in the Jammu Division, there is a temple to 
Vasuki and the priest here has a manuscript called Vasuki Purana, which 
is full of mantras and medicinal recipes for snake-bites. 


In Jammu itself, the biggest collection is that in the Raghunatha 
Temple; but after the time of Stein’s Catalogue of this collection, there 
have been additions. I noted a number of note worthy manuscripts, but as 
the library list does not distinguish the printed books from manuscripts, it 
becomes difficult to use this list. There is a manuscript of the Buddhistic 
Mahayana Sūtra called Mukutadharana from Ladakh written in Tibetan 
Script. 


The chief interest of Rajasthan lies in its numerous and large collec- 
tions of manuscripts in the different State Libraries, in Jain establishments 
and in Pandit-families, In Jaipur city itself, there are private Pandit 
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collections. In the Sanskrit College here, there are about 200 manuscripts. 
The Pothikhana of the Palace is the biggest and most valuable collection 
which is perhaps over 5000 strong. It is a pity that this collection is not 
accessible to scholars. There is a show-room in the Palace where some of 
the manuscripts having illustrations are exhibited; the more noteworthy 
ones in this exhibition are a copy of Sarngadharapaddhati (anthology), 
a work called Nyayacintamani, in palm-leaf and Bengali script and dated 
in Lakshmanasena era 433; Taptamudrakhandana in palm-leaf and Grantha 
(not Oriya script as wrongly noted in the label); Brhadyogiyajtiavalkya, 
Pingalachandas, Vrttacandrodaya, an illustrated Matsyapurana, and a 
Devanagari paper manuscript of the Valmiki Ramayana dated Sam. 
1788. Comparable. to the Pothikhana is the present public collection 
housed in the Rajasthan Puratattva Mandir, a recently started State 
Research  Institute.; this collection has 5467 manuscripts of which 
about 4000 are in Sanskrit. In the house of Madhusudan Ojha, who was 
Curator of the Pothikhana, there are 50 manuscripts of old works. The 
Parvanikar family has another private collection. The former State of 
Bundi has a collection. Brahmapuri, three miles from Jaipur, has 
private collections. At Nagaur, District Headquarters, between Jodhpur 
and Bikaner, there isa rich Jain collection, 3000 strong. At Sikar, 
there is a Mahavira Pustakalaya, which too has a Jain manuscript 
collection. 


The Rajasthan Viéva Vidyapith, Udaipur, have prepared a survey 
of manuscripts of Rajasthan in Hindi, Rajasthani and Sanskrit, and have 
themselves collected about 800 manuscripts including those in Sanskrit. 


There are about 300 Jain Mandirs in Rajasthan, and most of them 
have manuscripts. On a rough estimate, Rajasthan may be said to have 
two lakhs of manuscripts. 


In Indore, the Foreign Department Library contains some manuscripts. 
In Rewa, according to information given by the Director of Education, 
there are three excellent collections of manuscripts. According to the 
same authority, in Datia near Jhansi, there is one manuscripts collection. 
In Gwalior, the Pandita Sabha has some manuscripts. 


In Ujjain, we already know of the collection in the Scindia Oriental 
Institute. In the town itself there are reports of several private collections 
being available. Pt. Babalal Sukla, Sahitya Teacher in the Government 
Sanskrit College, Ujjain, has a personal collection of 250 manuscripts, mostly 
relating to Karmakanda. r 


In Nagpur, the University collection has now 5,000 manuscripts; 
a list has been printed only for 2500; the rest are being listed now. A new 
collection that I came to know here is the one at the Bhosala Samskrità 
Mahavidyalaya and Veda Sala. I examined this collection of about 500 
manuscripts and some of the noteworthy works that I saw here are: Candra- 
kala Kavya, Hanumannatakavivarana (extending up to Sundara Kanda) 
and Haimasakunta, a play in fouracts by Misra Prananatha in which 
Muhammedans are featured as characters and some humour is also found. 
The collection which was formerly in the C. P. Historical Research Society 
is now in the Vidarbha Sahitya Sangh; there are 386 manuscripts here. 
"There are also the two Palace collections, the junior Bhosala and Senior 


. Bhosala collections, each having about 300 manuscripts. 
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_ In Yeotmal, Berar, the Saradasram (Dr. Y. K. Deshpande) has a 
collection of Sanskrit and Marathi manuscripts. 


In Baroda, Pt. Badarinath Kasinath Jha, President, Samskrita Vidvat 
Sabha, has about 500 manuscripts, mostly of Nyaya works. 


Ahmedabad needs a complete examination for there are many Jain 
collections in the city itself. According to Muni Punyavijayaji, these Jain 
Bhandars of Ahmedabad alone may contain about 60,000 manuscripts. 
In Muniji's control alone there are 5000 manuscripts. In his Upasraya, 
I saw two interesting old manuscripts, both in palm-leaf, ink and رت‎ च ari, 
one of the Visesavasyaka-mahabhasya, a Jeselmere manuscript, of Sila- 
ditya’s time. 10th century, and a super-commentary on Dharmottara 
copied for Amradeba of Gwalior in Sam. 1116. 2 


The Gujarat Vidya Sabha collection now stands at 5460 manuscripts. 
The small collection that was at Brahmachari Wadi is now deposited in this 
Sabha. In Svami Narayana Samstha, there are 100 manuscripts of Sans- 
krit, Hindi and Gujarathi works. 


In Bombay, the Bharatiya Vidya Bhavan’s collection contains 1300 
manuscripts. Muni Jinavijayaji has a precious manuscript of Abhinava 
gupta’s Locana, which is perhaps the oldest paper manuscript of that 
important work. The Kaivalyadham, Lonavala, has 68 bundles of 
manuscripts. s ; 


In Poona, the Bharatiya Itihasa Samshodhan Mandal has now 15,000 
manuscripts and a tabular list of these is now being printed. The manus- 
cripts gathered at the Deccan College Research Institute now number 13,000, 
A second-hand bookseller in Poona has about 300 manuscripts; one of the 
valuable manuscripts he had and which has been purchased by the Bhandar- 
kar Oriental Research Institute is that of the anthology Sarngadharapad- 
dhati. -Sri Abhyankar Sastri has privately 25 manuscripts, partly at Poona 
and partly at Satara; 5 of these are works not registered by Aufrecht 
and these rare ones include a hitherto unpublished commentary on the 
Paribhasendusekhara. 


In Andhra, at Vizagapatam, there are about 400 paper and palm- 
leaf manuscripts in the house ‘Daba Gardens’ of Sri A. V. Bhujanga Rao; 
these are mostly in Mantra-Tantra and include copies of Cidambararahasya, 
Sudargana Samhita (-patala) and Rudrayamala. In Rajahmundry, 
the number of manuscripts in the Andhra Historical Research Society is 
1400, of which 450 are listed in their Journal; the Gautami Vidya Peeth 
at the same place has about 100 palm-leaf manuscripts bearing on 
Srauta-Smarta. In the Samskrita Academy of the Osmania University, 
there is a collection of 3000 manuscripts of which 2000 are in Sanskrit. In 
the Archaeology Department. Hyderabad, 1060 Sanskrit manuscripts have 
been collected and two of the manuscripts here which may be noted are the 
VAstusdrasangraha and the Sasyananda which is on agriculture and differs 
from the printed text of that name. In the Sir Venkatesvara Oriental 
Institute, Tirupati, 300 new manuscripts have been added to the old 


collection. 


In Bangalore, the Mythic Society has a few manuscripts from Nepal 
a palm-leaf ink Devanagari manuscript of Yàjfiavalkya with Mitaksara, 
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Saptafati (palm-leaf), a fragment of Valmiki Ramayana (palm-leaf) 
Yoginibhairavavijaya (paper), Tattvakaumudidasamahavidya (palm-leaf) 
and Navaratripujavidhi (black paper). In the Sankara Math, Bangalore, 
Pt. Ramachandra Sastri has 100 manuscripts. The Sanskrit Academy, 
Bangalore, keeps about 85 manuscripts, donated by Pt. Subrahmanya 
Sastri, in the National College. In Siddhaganga, the Virasaiva Math 
has afew manuscripts. _ In Mysore. the Silpavidyalaya of Sthapati Nagendra 
has some Silpa and Agama manuscripts. The Veda Vedanta Bodhini 
Sanskrit College, Melkote, has 20 manuscripts . In Chitaldrug, the Sri 
J. M. R. Mutt is said to have many manuscripts, according to the informa- 
tion given by Dr. A. Narasimhiah. 


In Kerala, the biggest public collection is the one in the University 
Manuscripts Library, Trivandrum. Recently some private family collec- 
tions had been transferred to it, Paliyam, Manalikkara etc., and the total 
number now is 30,000. Vetakkumkir Rajaraja Varma has a private collec- 
tion and a Nambitiri family collection known afresh is the one in the Illam 
of Akavüfr Narayanan Nambutirippad, son of Vasudevan Nambutirippad. 


Reference should also be made to stray individual manuscripts with 
certain persons or at certain places which were reported by witnesses: a 
complete copy of the BhrguSamhità, astrology, was said to exist, according 
to Pt. Baldev Misra, Raj Library, Darbhanga, in a village near Nepal 
border. Dr. Radha Govind Basak mentioned a manuscript of a new com- 
mentary on the Prakrt Poem Setubandha, the Setutattvacandrika by Visva- 
natha, copied in 1646; the gloss refers to earlier commentators and the 
following names are mentioned: Srinivasa, Lokanatha, Kulanatha, Saha- 
sanka and Harsapala. In Cuttack Sri Sarvesvara Das has discovered a 
manuscript of the play Candrakala by Visvanatha, referred to by the author 
in his Sahityadarpana and he has prepared an edition of it. In Challa- 
palli Fort, there is an old Devi Bhagavata manuscript. In Kerala, Mr. 
Achyuta Menon of Trichur, Retired Chief Secretary of Cochin, informed 
that he had come across a rare manuscript called Ayurveda Smrti; Kerala 
is of course the home of unsuspected rare finds in the field of Sanskrit 
manuscripts. 


In the Vedàdar$a Mahavidyalaya, Sadikala, P. O. Rudranagar, 


Dr. Vasti, there are 460 mss., according to the information supplied by 
the institution. 
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VYANJANA OR SUGGESTIVE POWER 


by 
Dr. C. B. Gupta, M.A., D.Litt., Sahityacharya, 
Head of the Sanskrit Department, Hindu College, Delhi, 


Dhveni is a criterion of judgment in criticism for Sanskrit poetry. 
Figures of speech (/4larikara) and qualities of style (rīti) are not the only and 
main considerations for the poetry to be declared as good or bad. Senti- 
ment or 7asa is gicen great importance in this connection, and dominant 
sentiment is always suggestive and never expressed. The supreme source 
of aesthetic pleasure and also the ultimate end of poetry is the realization 
of rasas. i 


There is a divergence of opinion on the point whether the suggestive 
power is the function of both meaning and word, or meaning only. Accord- 
ing to the traditional view accepted by Mammatta and others, suggestion 
is of two kinds—‘‘verbal’”’ based upon the word, and ‘ideal’ based upon the 
meaning. ‘The verbal suggestion is also of two kinds, that based upon the 
directly expressed meaning of the word i.e. ‘denotative’ and that based 
upon the indicated meaning of th word i.e. ‘indicative’. The ideal sugges- 
tion is based upon meaning, i.e., the expressed, the indicated and the sug- 
gested, which bring about the cognition of another meaning, by persons 
endowed with imaginative intution—through peculiarities of (a) the speaker, 
(b) the person spoken to, (c) intonation, (d) the sentience, (e) the expres- 
sed meaning, (f) the presence of another, (g) context, (h) place (i) time 
and so forth. 


The present paper is an attempt to throw light on the subject and to 
establish that the suggestive power is the function of meaning only and not 
of word. Now as regards Ideal suggestion, it is accepted at all hands. 
Whether there is separate existence of the power of suggestion of word 
($abdi Vyafijanà) or not, is the point on which controversy stands. Both 
kinds of verbal suggestions will be dealt with here and it will be shown that 
no useful prupose is served by keeping them separate. 


Suggestion based upon denotation is described in Kavyapraka$a as 
follows:— i 
अनेकार्थस्य शाब्दस्य वाचकत्वे नियन्त्रिते। 


संयोगाथैरवाच्यार्थेषीङद्वथाएतिरन्जनम्‌ ॥ 


Thus Mammata and his supporters are of the opinion that connection 
etc., are the conditions that serve to bring about the idea of a particular 
meaning of a word, when there is an uncertainty as to its actual meaning 
in a particular context and it is in accordance with this that one particular 
meaning, out of a number of meanings, of a word is understood to be 
intended in the example, “सशक्ष्चक्तो हरिः”. Though the word हरि: has 
got many meanings such as Visnu, monkey, Indra, iva, Brahma, Yama, 
Sun, Moon, etc., yet in this example the meaning of this word is incidentally 
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restricted to Visnu because of its connection with conch and discus. It is 
held in such cases that the other significations other than that to which the 
signification has been restricted cannot be done by denotative function of 
the word, as that has been restricted and hence precluded from the meaning 
cognised, and also it cannot be done by its indicative function, as the ‘in- 
compatibility of the primary meaning’ and other conditions of indication 
would be wanting, the only function by which it can be done is suggestion. 


In the example “भद्रात्मनो दुरधिरोहतनो विंशालवंशोन्नते : ^ such words 
are used as are applicable to the king as also to the elephant. As in this 
verse a king is described, the expressed sense is restricted to his case only, 
the other meaning applicable to the side of elephant being out of context, 
is said to be the suggested sense. This is the point of controversy, it is not 
clear how the other meaning applicable to the side of elephant becomes 


न्यङ्गथा्थं the words used in the above verse are such as are संकेतिक (conven- 
tioned) in several meanings. All the meanings, therefore, must be presen- 
ted to the reader of the verse at the first instance by the power of denotation 
(अभिधा) and are certainly denoted meanings or वाच्यार्थ. It is only after 
it is decided on the basis of the context etc.,—that the meaning 


applicable to the side of the King is प्राकरणिक and the meaning applicable 
to the elephant is अप्राकरणिक that the meaning on the side of the elephant 
is said to be the suggested sense. How can the meaning, which at the 


beginning of the «Process of understanding the verse was वाच्यार्थ, be 
turned into ज्यङ्गथार्थ at the end of the process. 


If we further critically review the above example and the similar 
ones we find that indirect meanings are considered as suggestive ones by 
the ancient rhetoricians. What is the justification for that, is not under- 
standable. In our view the indirect meanings are also expressed meanings 
because as soon as we hear the word हरि: in the first example or the whole 
$loka भद्रात्मनो etc. in the former case we get different meanings Indra, Visnu 
etc. and in the later case the different meanings such as of elephant and king 
by. the denotative power.. This is a great surprise how the meaning in 
which the word is not restricted changes its original nature. The utmost 
we can say in such cases that the meaning in which the word is restricted can 
be called denotative but the indirect meaning or meanings, which we get 
as soon as we hear the word through denotative power may be said the 
discarded or unintended meaning or meanings. How can the significations 
کے‎ than the restricted ones be called the suggested ones. It is not proved 

y logic. 


On this subject K. N. Telang has critically examined ‘Nagari 
pracarini patrika; the views of different rhetoricians such as Abhinava- 
gupta, Visvanatha and Jagannatha taking the example “sarat 
कुसुमसमययुगमुपसंहरश्रजम्भत ग्रीष्माभिधानः फुल्लमल्लिकाधवलाट्रह्मासो महाकालः?” and 
has rightly come “to the conclusion that both the direct and indirect 
meanings i.e., foregetful season and ‘Mahakala’—a particular god, can 
be understood by the denotative power of the word and not that the indirect 
meaning is understood by suggestive power, as the later meaning is actually 
the discarded one in the context, which also comes before the mind of the 
reader as soon as the above sentence is uttered. In this connection it 
cah rightly be asserted that both the meanings are expressed; the one 
meaning is the intended one, while the other is what is not intended... How 
an the expressed meaning become the suggested one? That is a question 
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I 
which remains unexplained by the exponents of two kinds of suggestive 
power—verbal and ideal. 


Further, suggestive power is always found in direct connection with 
meaning and not with word, because there does not exist any direct connec- 
tion in the shape of cause and effect of the suggested meaning with the word. 
That can be considered to be the cause, which invariably exists just before 
the production of the effect. But the word does not invariably exist just 
before the appearance of the suggested meaning, but some kind of meaning 
exists just before that. Thus, the suggested meaning is the meaning that 
is derived after the appearance of some kind of meaning,—whether expres- 
sed, indicated or suggested. As the conventional denotation is not appre- ' 

` hended directly in case where the second meaning is suggested after the 
first, there cannot be Abhidha (conventional denotation). Here the Lak- 
sana (Indication) is also not possible because there is no incompatibility 
of the primary meaning. Laksanà will be possible only when these conditions 
are visible. When conventional denotation and indication all fail to provide 
us the required sense, we admit the suggestive power. 


Further, suggestive power, said to be based upon denotation— "finire 
can be resolved into pun, as certain rhetoricians, like Appayyadiksita 
have expressed the definition of Slesa as follows:— 


नानार्थसंश्रयः श्लेषो वण्यीवण्योमयाश्रित: | 


i.e., pun dependent upon different meanings of the same word or words 
they may both belong to context or they may both be out of. context or 

. one of them may be in context and the other may be out of context. And 
by the description of the above kind of suggestive power, it is evident that 
one meaning there is found to be according to context, while the others- 
are understood out of context. Thus, the above kind of suggestive power 
can easily be explained by the third kind ofslesa understood by Appayya- 
diksita. 


Now we take up the question of suggestion based upon Indication. 
In particular this kind of suggestion can be either based upon usage or 
upon some purpose. In the fomrer case it is without any suggested meaning 
while the latter is said to the accompanied by a suggested meaning. Take 
for example “गंगायां घोष: for the latter’s example. The process is that 
the primary meaning of the word ‘Ganga’ is the river itself and it 
is not compatible with the meaning—location of the cowherd station, 
so we take resort to indication and we get at the meaning ‘Ganga-bank’ 
which is in affinity with the primary sense of the ‘river’ as it is situated in 
close proximity and this indication is done for the purpose of pointing out 
the properties of sanctity and coolness. The question arises here whether 
the suggested meaning based upon purpose comes out of the force of the 
original word or of the indicated meaning. According to the traditional 
view all the three meanings—expressed (current of Ganga) indicative 
(Ganga-bank) and suggested (coolness and purity) are obtained directly 
from the word ‘Ganga’ but our point of view is different. 


In our opinion, the suggestive sense comes out of the indicative sense 
and not from the original word in sentences in which an indicative word 


(लाक्षणिक शब्द) is used to serve some special purpose (प्रयोजन). In this 
connection the objection of the followers of the ध्वनि school, that the 
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purpose (प्रयोजन), to communicate which اد‎ लाक्षणिक word is used, cannot 
be said to come out of the indicated sense because in that case there will be 


no difference in the meaning of the two sentences गंगायां घोषः and गंगातटे घोष: 
is uncalled for and weak. 


The two sentences quoted above to prove that the suggested sense 
comes from the original word are of entirely different nature and serve 
no purpose. The followers of the ध्वनि school themselves hold that 
in case of the use of a arafwa शब्द to express a प्रयोजन, the e «arg is under- 


stood as identical with the वाच्याथ. If so, the qualities of the वाच्याथ must 
be transferred to the लच्याथ. Under the circumstances it cannot be 
maintained successfully that the ary is not capable of communicating 


the saga even though it is admitted that the ×31: is a quality of the 
चाच्याथ and not the लक्ष्याथं 


In this connection it is noteworthy that both the indicated ‘bank’ 
as well as the indicative ‘river’ are comprehended as absolutely indentical 
for achieving the purpose in the form ‘suggested meaning’ and so it is a 
definite fact that just after the appearance of the indicated meaning alone, 
the suggestive power comes in and gives the intended suggestive meaning 
in theform of purpose. Thus suggestive meaning is very close to the indicat- 
ed meaning which in itself is identical with the indicative ‘river’. Thus 
in such cases also it is useless to accept the verbal suggestion, but ideal 
suggestion is sufficient to explain it. 


In this manner other examples of suggestion based upon word can be 


taken up and explained to be dependent directly upon meaning and not 
upon word 
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ARTHAVINISCAYA-SUTRA AND ITS COMMENTARY 


By 
Prof. P. V. Bapat. 


This Sütra is considered to be very important in Buddhist Sanskrit 
literature and is referred to in other Buddhist books, as it perhaps enu- 
merates and explains in detail the different technical terms for as many as 
twentyseven Dharmas. This sütra is referred to in:— 


(i) Sütra-samuccaya in its Tibetan version. This text gives quota- 
tion from several other Buddhist works, as it is merely a collec- 
tion of different sütras considered to be important by its author. 
It is also found in the long interpolation found in the Tibetan 
version of the Vimuktimarga., about which I had submitted 
a paper to the Eleventh Session of the All-India Oriental Con- 
ference, Hyderabad Deccan, 1941, and which was subsequently 
printed in the New Indian Antiquary, vol. VII, Nos. 374, 
June-July, 1944. 


(ii) Abhisamaydlankara-Aloka, a commentary on Prajfia-paramita 
(Wogihara’s ed. i. 529). 


(iii) Sphutartha Abhidharmakosa-vyakhya. While commenting. on 
i. 3. of Abhidharmako$a-karika, Ya$omitra remarks:—Sutra- 
vi$esaeva hy  Arthavini$écayadayo'  bhidharma-safija  yesu 
dharmalaksanam varnyate. 


2. There appear to be two versions of this sütra in Chinese, Nanjio’s 
Nos. 928 and 1015, corresponding, respectively, to Nos. 762 and 763 of 
the Taisho edition of the Chinese Tripitaka. Whether these two versions 
are similar or whether one is an enlarged later version of the other is a matter 
to be investigated. Apparently, Nanjio's No. 928, which is reported by 
‘Nanjio to be extending over 12 leaves only, isan earlier and smaller version. 
The other one is translated by Chin Tsun Che (Suvarna-dharani ?) in 
1113 A.D. in the later Sun dynasty A.D. 960-1127. ‘There is also a Tibetan 
version of the same and in the Kanjur Catalogue ofthe Otani University 
itis numbered 983 which corresponds to Nanjio's No. 1015, as remarked 
by Nanjio himself. It is numbered 317 in the Tohoku Imperial University 
Catalogue of the Tibetan Tripitaka. 


:3. As the author of the Abhidharmako$a-vyakhya remarks, this 
sütra belongs to the special category of those sütras which deal with the 
dharmas that are really the subject-matter of an Abhidharma Text. These 
categories of the Dharmas are enumerated at the beginning of the text and 
later are explained in detail, one by one. In the opening section of the 
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Uddeéa, the author enumerates as many as twenty-seven topics, which are 
designated in numerical categories, which a student of Buddhism cannot 


The topics are as follows:— 


Pafica skandhah—five groups of worldly . existence. 


Pafica Upadana-skandhah—five attachment groups in indivi- 
dual existence. 


Astadasa dhatavah—eighteen elements. 

Dvadaga ayatanàni—twelve organs and objects of sense. 
Dvadasanga Pratitya-samutpadah —twelvefold Law of Depen- 
dent Origination. 

Catvari Aryasatyani—Four Noble Truths. 

Dvàviméatir indriyani—twenty-two Faculties. 

Catvari dhyanani—four trances. 

Catasra aripya-samapattyah—four formless attainments. 
Catvaro Brahma-viharah—four sublime Modes of Life. 
Gatasrah Pratipadah—four Courses of action. 
Catasrah Samadhi-bhavanah—four ways 
meditation. - 

Catvari smrtyupasthanani—four ways of setting up mindfulness. 
Catvari Samyak-prahanani (? pradhanani)—four ways of 
right effort. 

Catvara rddhipadah—four bases of miraculous powers. 

Pafica indriyani—five faculties. 

Pafica balani—five powers. 

Sapta bodhyangani—seven factors of enlightenment. 
Aryastingo Margah—the Noble Eightfold Path. 

Sodasakara Anapana-sati—the sixteenfold pondering on respi- 
ration. : 

CatvariSrota àpatti--angàani--four factorsof attaining the Stream; 


Daa Tathàgata-balani—ten powers of the Tathagata, the 
Buddha. 

Catvari Vaisaradyani—four confidences. 

Catasrah Pratisamvidah—four powers of penetrative compre- 
hension. 

Astadasavenika Buddhadharmah—Eighteen 
qualifications of the Buddha. 

Dvátriméan Mahapurusa-laksanani—Thirty-two marks of a 
Great Man. 


Asitir anuvyafijanani—eighty minor signs (of the Buddha). 


of cultivating 


extraordinary 


afford to be ignorant of. 


(i) 
Gi) 
(iii) 
(iv) 
(v) 
(vi) 
(vii) 
(viii) 
(ix) 
(x) 
(ix) 
(xii) 
(xiii) 
(xiv) 
(xv) 
(xvi) 
(xvii) 
(xviii) 
(xiv) 


(xx) 


(xxi) 
(xxii) 


(xxii) 
(xxiv) 
(xxv) 
(xxvi) 


(xxvii) 


4. In the next section of Nirdega, the author proceeds to explain, 
one by one, all the terms given in the section of 044۰ا‎ ; 


While dealing with the Law of Dependent Origination, he explains 
the different factors that go to make up the chain of causation.. While 


"^ explaining Samskaras, he divides them into three classes, those of the body, 
tongue and mind’ Those of thé body are further explained as inhalation 
-and exhalation’ which are connected with body. 


Those of tongue are 


pescribedas vitarka (first application of thought) and vicára (further 
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reflection). Those of mind are described as volition of a man who is over- 
powered by passion, ill-will or delusion. This kind of explanation was, per- 
haps, considered even by the commentator as out of the way and so he 
to tries reconcile this statement with what the Buddha has said elsewhere. 


At another place, in the explanation of the Fourth Noble Truth, 
Duhkha-nirodhagamini-pratipad, a fine parable is given. A man suffering 
from fever goes to a Physician and asks for a medicine to allay the fever. 
The physician puts questions to him as to what he had eaten or drunk. The 
patient replies that he had eaten curds (dadhi), and cucumber (trapusam) 
and drunk butter-milk. The physician then prescribes him a medicine 
which would remove the poison (of fever) in him. So people suffering 
from the acute fever in the form of birth and the rest approached the com- 
passionate Buddha and asked for what would allay their fever of suffering 
(duhkha-jvarapaham). He told them the cause of suffering and prescribed 
the great medicine of Noble Eightfold Path. 


In the explanation of Samadhi-bhavana (section 12), we find the 
passage closely similar to one quoted in the Sütra-samuccaya—the passage 
which as an interpolation is found in several editions of the Tibetan ver- 
sion of the Vimuktimàrga. This passage details the various unpleasant 
parts of the human body to the existence of which he becomes alive, just as 
a man with perfect eye-sight can discriminate between various kinds of 
grain stocked in his granary. i 


While commenting on anrtam (falsehood), the writer defines false- 
hood, as a statement, made in reply to a question directly put to one, that 
does not conform to what really exists, or to what has really happened. He 
further illustrates thus: If one who is notan Arhat (Worthy Man) professes, 
except in a jocular way, that he is an Arhat—that is fasehood. So the excep- 
tion made in this case by the author shows how far the community of Buddhist 
monks had already departed from the strictness in this matter of falsehood 
as illustrated by the famous Ambalitthika—Rahulovada- sutta, where 
the Buddha enjoins on the Buddhist monks not to speak falsehood, even in 
joke. This very sutta is referred to in the famous Bhabra edict of Asoka. 


The author's comment on ‘naispesikatvam’ is also interesting. When 
a Buddhist monk does not get alms in a house and when he wants to get 
it from the same, he says to the people if the house: ‘“The masters of the 
house who do not give any charity go to hell. You do not want to give. 
You are sure to go to hell". And thus he gets food from them who are 
afraid of hell. 


In the last section No. 27, we have the lists of the thirty-two marks 
of a Great Man, as well as eighty minor signs, on the body of the Buddha. 
The writer mentions the number thirty-two but actually we have thirty- 
three. This is perhaps due. to the addition of thirty-third, Narayana- 
$arira-samasta (? samanta) prasadikata, the gracefulness, all around, as on 
the body of Narayana. This is perhaps due to the influence of Narayana 
cult, in connection with which I may refer to my paper on ‘Narayana-bala’ 
published in Safijfia- vyakarana, Poona & Paris, 1954. 


The list of eighty minor signs (asiti anuvyafijanani), when compared 
with the lists in Mahavyutpatti, section xviii, 269-349 (Sakaki's edition) 
and Abhisamayalankara- Aloka, Chapter XXIX, G. O. S. Ed. pp. 526 ff, 
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Wogihara’s ed. pp. 918-923, reveals that it lacks two factors—rakta-jihvata 
(red tongue) and $ukla-damstrata (White Jaws), and so in the last factor 
we have to enumerate, separately, Srivatsa, Svastika and Nandyavarta to 
arrive at the standard figure of eighty. There is further addition of vajra 
and padma. There are some minor variations due to the use of other 
synonyms, and so we may not consider them as of material importance. 


In the explanation of this list of thirty-two marks of a Great Man, the 
author gives Karma-nirde$a, in which he explains the previous actions of 
the Buddha that have led to the production of those marks. But this often 
differs from what is said in the same connection in Abhisamayalankara- 
Aloka. No karmanirde§a is given in connection with the eighty minor. 
signs, though it is found Abhisamayalankara-Aloka. 


This text was written down on the ninth of the bright half of Caitra, 
Samvat. 319. 


5. A commentary on this text is also found. It is called “‘Arthavinis- 
cayasütrasya Nibandhanam’’. It is written, as its colophon tells us, by 
one Virya-Sridatta, living in Nalanda- Vihàra in the kingdom of King 
Dharmapala. It was written down, in Samvat 319 (randhra-candragni- 
hayane) in the bright half of Sravana’ by Vira$rimitravira, just four months 
after the writing of the text. The commentator seems to have been acquaint- 
ed with life in Madhya- de$a- Vrihindim sthapandya mrdbhajanam kosthaketi 
prata Madhyadese. He refers to the views of Sautrantikas, Vaibhasikas 
and others (anye) whom he does not name. He refers to some anecdotes 
as when he says: “Arya Pilindavatsasya Gangavrsalivada-sancodanam”’. 
He is ‘very often explicit in his comments. On drstadharma-sukhavi- 
haraya, he says: drsto dharmo drstadharmah ....drstas$abdena pratyaksa 
ucyate. Dharma-Sabdenapi janma. Etad uktam bhavati—pratyaksa eva 
janmani samadhisukha-pratisamvedanaya. Like other commentators, he 
is often found to be deriving an interpretation from the letters of a word:— 


Niyante’ smin sattvà apunyavaégencti narakah; Safijiva iti yatra 
sattvan-mriyamanan vayavah safijivayanti sa Safijivah; 


Nyag adhastad rohatiti nyagrodhah, vatah; 
Pretà iti bhrsamrià ‘apunardvrtterita iti pretah ; 


He often quotes passages from sütras, sometimes mentioning their names, or 
sometimes simply saying ‘iti vacanat’, or ‘atra ucyate’, ‘tatha ca aha’, or 
*gathayam apy ukta'tm', or ‘iti sutrat’ etc. 


He also refers to other explanations of the term elsewhere by saying 
sütrantare', or ‘siitrantaresu punaranyatha prasiddham’. 


He also gives other readings by saying ‘kvacit pathah’, or *kvacit 
pustake pathah’ or by merely saying ‘ity anye’ (Narayanabalam ity anye). 


To explain the inefficacy of certain factors in producing its effects, 


he gives a very fine simile of rotten seeds which are incapable of producing. 


anything (pütibijavaj-jananayogat). 


In the explanation of Samskáras, he enters upon a long discussion. on 
the exact ‘implication of the word in the phrase avidya-pratyayat samskarah 
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or samskarapratyayad vijüànam. He compares the explanation of the 
text with explanations found elsewhere and often expresses his preference for 
other explanations. For instance he quotes a passage from Kumbhopama- 
sutra to justify the interpretation of samskaras as actions of the body, tongue 
or mind, characterised as meritorious, demeritorious or indeterminate. 


As regards the characteristic marks of a Great Man on the body of the 
Buddha, he also mentions the figure thirty-two, but actually comments upon 
thirty-three, the last being connected with the body of Narayana. It is also 
interesting to note that he also gives an alternative reading ‘Narayana- 
bala’. In this connection I should like to referto my paper in SANJNA- 
VYAKARANA. 5 

The commentator follows the list in the original text which, it is 
interesting to note agrees closely with the list in Pali books, except that there is 
nothing corresponding to ‘Brahmanujjugatta’ of the Pali texts. Another 
point of agreement is that this text, as in Pali sources; begins with marks on 
the lowest part pf the body, i.e. feet, and ends with those on, or connected 
with, the head, the elevated part of his head or his circular appearance like 
that of a Banyan tree, and not with the marks relating to the topmost part 
of the body as in Lalitavistara and Mahavyutpatti. 

It may also be noted that though in the text itself, the terms dirghan- 
gulità (no. 4) and eneya-janghata (No. 8) are not explained, the 
commentary explains these terms. 


As regards the eighty minor signs, the commentator has not much to 
say. He informs us that the sign of Srivatsa is on the heart, though according 
to another authority it is described to be on the soles of feet (padatala ity 
anye). Svastika he mentions to be on heels (parsnitale), though we know 
from sculpture at Amaravati that it is found on the toes of feet. Similarly, 
he locates Nandyavarta on fingers (angulitalesu). He follows the text in 
mentioning vajra and padma, though Abhisamayalankara and Mahavyu- 
tpatti have nothing to corroborate. 


Here I have just given a short note on two important works, Artha- 
vini$caya-sütra and its Commentary. Both these texts available in two 
different copies belong to the collection of Shri Rahula Sankrityayana 
deposited in the K. P. Jayaswal Research Institute, Patna. On closer 
study of these texts, we may further be able to say what school these texts 
belonged to. The Commentary is further useful as it is dated. We are in 
a position to know the dates of the manuscripts of the text and the commen- 
tary as well as one manuscript of the same date as of the author of 
the Commentary, who lived at Nalanda in the kingdom of King Dharma- 
pala. A comparison of this text with its Tibetan and Chinese versions may 
be found to be interesting. A casual comparison with the Chinese versions 

‘reveals that there is nothing corresponding to the last mark in of a 
Great Man, in our text and commentary inspired by Narayana cult. So 
obviously, this mark inspired by Narayana cult must be considered as inter- 
polation later than the last. chinese version made in 1113 A.D. 


- I have to express my gratefulness to Principal Pralhad Pradhan, now 
of Govt. College, Sambalpur, (Orissa), for making the Text and the Ciom- 
mentary available to me, both in the photographic reproductions as well 
as his readings of the same, 


CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


pear rm 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


SAMATHA AND VIPASYANA IN BUDDHIST SANSKRIT 
LITERATURE 


By 
Dr. Amalia PEZZALI (ITALY). 


According to the Buddhist Literature Samatha, the concentration of- 
mind, and Vipagyana, the transcendental analysis are the main devices 
in the path leading to Nirvana. They act together in a correlative way, 
giving mutual help to each other. They both reveal the essential nature 
of the four noble truths (àrya-satya). When the mind is in intense concen- 
tration, insight prevents it from sleeping, and when the insight is disturbed 
by some distractions (viksepa) and agitations (auddhatya), quietude 
intervenes to discipline the mind and to fix it again on the mental object 
(alambana). 


Samatha is quictude, the fixing of the thought (manasikara) ;it removes 
the passions. Vipasyana is both the process and the end of the investiga- 
tion; it annihilates the avidya. At the beginning Samatha was restricted 
to few practices; the contemplation of foulnesses (a$éubha bhavana) and the 
control of breath (pranayama). Afterwards it embraced a developed tech- 
nique, very probably due to the influence of the Southern school. It was 
then identified with samadhi, while Vipa$yana was identified with prajfia. 
Moreover, the field of the investigation is more vast in Mahayana than in 
Hinayana. In early Buddhism the enquiry to make should centre around 
the emptiness of Self (pudgalanairatmya). In the late Buddhism, after 
such an inquiry, it is necessary to make another one, about the unsubstan- 
tiality of the objective dharmas (dharma-nairatmya). 


In the Sanskrit Buddhist Literature many texts speak about these two 
topics, either they belong to Hinayana, or to Mahayana or to the transition 
period between the two systems. 


About the Hinayanic Sanskrit texts we can point out that the Sanskrit 
Literature belongs specially to the Sarvastivadin-Vaibhasika and Sautran- 
tika school. The Vinaya of the Sarvastivadin has recently come to light 
among the Gilgit Mss. In this work there is once the mention in the 


Bhaisajyavastu section of a monastery which was “suitable for the practice . 


of Samatha and Vipa$yana". These two dharmas are considered as the 
principal factors of the spiritual exercises which the monk has to practise 
to fulfil his life of perfection (III pt. 1-, p. 3). 


A full exposition of the Vaibhasika realism in its most developed form 
is embodied in the Abhidharmakosa of Vasubandhu. The work is quite late 
and continues an experience of about ten centuries of Buddhism. A whole 
chapter (VIII) is devoted to the description of the forms of meditation 
(dhyana) and contemplation (samapatti) with all the details regarding the 
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factors (anga) of the dhyanas and the absence of them in the samápattis, 
The AbhidharmakoSa relates that according to the sütras the four dhyanas 
represent the higher discipline of the mind (adhicittam ¢iksam). One 
attains the dhyanas by detachment of the **kamadhatu" and one loses them 
by detachment of the **Brahmaloka". Many forms of concentrations are 
included in the dhyanas. When all the dhyanas have been practised the 
notion of materiality (rüpa) is overcome. The spiritual aspirant can then 
proceed to the four superior concentations or contemplations (samapatti) 
belonging to the Arüpyadhatu. Therein no factors are present. Only 
the four dhyanas have factors (ariga-samayukta) because there quietude 
(Samatha) and insight (vipas$yana) are equal. In fact these two dharmas 
are poised in the dhyanas like animals attached to a yoke (Samatha-vipasya- 
nabhyarh yuganaddhabhyàm ivasvabhyam ratho vahatiti yuganaddhavahi, 
tad bhavat", Kosa VIII, p. 131 Note 2.). 


In the samapattis the dharma-factors have no reason to exist. The 
only taste present there is quietude (Samathaikatarasasatta). 


The samapattis also are four in number and like the dhyànas each of 
them is twofold. They arise from the separation (viveka) of the inferior 
bhümis ‘This separation plays the role of the path along which the ascetic 
is weaned out of the inferior plane. The last samapatti represents the excel- 
lence ofquietude (Samatha). ‘There the vipa$yana as process of knowledge 
is not strong but as wisdom (prajfia) it is fully realised. * 


Praja according to the Vaibhasikas engenders a change from the 
phenomenal world to Nirvana. This last is cessation (nirodha) a dharma 
where there are no samskaras. The concentration on the Nirvana is thus 
markless (animitta), empty (Siinyata) and desireless (apranihita). 


Throughout the process leading to Nirvana some persons cultivate 
specially the Samatha ($amatha yanika) preceded by Vipasyanà, some the 
Vipasyana (vipa$yanà yanika) preceded by Samatha but still others both 
Samatha and Vipasyana together ($amatha vipa$yanam yuganandham 
bhavati). In this last case concentration (samadhi) and wisdom (prajfia) 
do not outstrip each other. What is important for the Vaibhasikas is 
to overcome the avidyà, which makes one identify the Real with its changing 
modes. 


Another sanskrit treatise, belonging to the Sautrantika school is the 
Paficavastuka of Bhadanta Vasumitra. It is lost in sanskrit and in its 
chinese translation. We have only the chinese translation of the commen- 
tary written by Bhadanta Dharmatrata. There it is said that quietude 
ama) is the characteristic (laksana) of Nirvana. It is also said that 

amatha and Vipasyana are two separated dharmas according to many 
authoritative works. 


The principal texts of the transition period which have a bearing 
on the two topics in question are specially the Lalitavistara, the Divydvadana 
and the SatyasiddhiSasira. 


In the Lalitavistara it is said: “The equipment of quietude, which is 
the appearance of religious life qualifies one for the meditation of the Tatha- 
gatas. And the equipment of insight, which also is the appearance of the 
religious life, enables one to attain the divine eye" (IV, 35). The two 
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dharmas here called Samatha and Vidargana, synonym of Vipaśyanā, 
are coupled together and called ‘‘the aspects of religious life". They make 
one fit for superior capacities as well as for the endless state, peace and wisdom 
that is, Nirvana. 


In the Lalitavistara it is also said about Buddha that he is full of 
“discipline”? meditation and wisdom" synthesizing the spiritual life, as usual, 
in the three pivots: “‘sila, samadhi and prajfia" (V, 46) and in another 
chapter it is asserted: “in meditation and knowledge no one is equal to the 
Buddha" (XIII,162). The meditation is considered a benefit in itself as a 
bliss for the people who are oppressed by pain (XIII, 178). ““By devotion to 
meditation it is wished that Buddha may make men attached to medi- 
tation” (XII, 169). 


Wisdom or understanding (prajfia) is defined as an “astral light", 
which is the removal of all defects, darkness and bewilderment. It has 
tobe the eye to show the correct way to the three thousand leaders 


(V, 53). 


In the 6+ Samatha and Vipa$yana are twice mentioned 
coupled together as a resort of Buddha. It is in fact said that the Buddhas 
dwell in quietude and insight ($amatha vipa$yana viharinam). 


The Satyasiddhi Sastra by Harivarman (III century A.D.) devotes 
a chapter (187) to Samatha and Vipa$yana. The text is lost in Sanskrit 
but we have a chinese translation, where we read: “All the good dharmas 
kugala dharmas) are born from the spiritual practice (bhavana), which is 
based on the two ($amatha and vipasyana).”’ Samatha removes the bonds 
(sarnyojanàh) and Vipasyana cuts them." A series of similarities follows 
this assertion: Samatha is like the grasping of some grass and Vipa$yana 
like the cutting of it. Samatha is like the cleaning of the ground and 
Vipa$yanà like the sprinkling of cow-dung water on it, and so on. The 
text continues saying that everyone is subject to suffering and everyone 
can remove it completely by means of Samatha and Vipa$yana. Samatha 
embodies the Silavisuddhi and the cittaviséuddhi and the Vipagyana the 
remaining five vi$uddhis in the sevenfold reckoning (cfr. Visuddhimagga 
XIII, 587). 


Among the vitarka mahapurusa the first six are Samatha and the last 
two Vipa$yana (Kosa V, 90). 


Among the four smrtivastanas (kaya, vedana, citta and dharma) 
three are Samatha and the last Vipa$yana. 


All the four paths of magic powers (rddhi-pada) are Samatha and the 
four good efforts (samyak-pradana) are Vipa$yana. 


Among the five senses of knowledge (buddhindriya), the first four 
are Samatha and the last is Vipa$yana. 


The same holds for the power (bala), the first four are Samatha and 
the last is Vipa$yana. 


Among the seven bodhyngas the first three are Samatha, the last three 
are Vipa$yanà and the smrti is both. 
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Among the eight margas three are Sila, two are Samatha and three 
are Vipagyana. Sila indeed belongs also to the category of Samatha. 

Samatha overcomes the passions (klesa) and Vipasyana annihilates 
the ignorance (avidya). The cittavimukti is realised by Samatha and the 
prajfiavimukti by means of Vipasyana. 


In the Mahayanic sanskrit texts of the Madhyamika school we find 
that avidyà is defined not only as the difference but also as the identity with 
the Real. Ignorance is the attachment to any particular view indulged 
in unconsciously as in the natural attachment to things. Wisdom is then 
the discovery that all the particular views are not applicable to the Real; it 
is the spiritual recognition of the value of the Sünyatã, a sort of enlightened 
awareness of the samsara. 


The overcoming of the duality of the affirmative and negative views 
is the freedom of the Madhyamika. This system identifies Epistemology 
with Ethics. Freedom is the knowledge itself. The passions darken the 
Reality of truth, but they are purely imaginative constructions (kalpana). 
He who wants to go through the spiritual discipline according to the Madh- 
yamika system must develop a critical attitude, practising the moral, the men- 
tal, the intellectual purification. By means of Vipa$yanà he has to inves- 
tigate not only the pudgalanairatmya, the insubstantiality of Self, but also 
the dharmanairatmya, the insubstantiality of dharmas. As it is said in the 
Samádhirajasütra (IX, 37) one who possesses only the first statement of 
truth (pudgalanairatmya) cannot reach Nirvana. 


In the Bodhicaryavatára and in the Siksdsamuccaya of Santideva many 
‘times Samatha and Vipagyana are designated the main devices of spiritual 
discipline. Samatha is mentioned among the precepts preached as means 
to make easy the avoidance of evil (SiksaS. p. 104,V). The person who 
takes delight in senseless talks is condemned as being very far from quietude 
and insight (Siksa S. p. 108, V). The necessity to keep the mind firmly 
bound to the state of quietude is one of the conditions for getting mindful- 
ness (Siksas. p. 118, VI). The mindfulness of the thought is its stability, 
and when attention is absent the audition ($ruti), the reflection (cintana) 
and the spiritual exercise (bhavana) do not produce wisdom (prajfia) 
(cfr. Bodhicaryavatara V., 25). 


Quietude, which is defined in the Aksayamatisütra as the calming and 
the fixing of the thought, the control of the senses, is considered as the power 
to produce the correct knowledge (B. C. VIII, 4). And devotion (adarah) 
is called ‘the great soul of quietude ($amatha mahatmyam). The 
developing of Samatha and Vipa§yana embodies also the practice 
of all virtues. 


The practice of these two dharmas constitutes the order of the spiritual 
exercises according to Kamalasila. In his Uttarabhavanakrama he gives a 
detailed account of the way to develop Samatha and Vipa$yana. The 
sanskrit MS ofthe Bhavanakrama is at present in the Library of Leningrad 
(Obermiller: Journal of the Greater India Society II Jan. 1935). A new 
copy ofithas been recently found in Nepal by prof. Tucci and it will be 
published soon. The Tibetan version is in the Tanjur (mdo XXX, 9, 
p. 63 a in the Peking ed.). All the obstacles (avarana) are destroyed by 
these two dharmas because by quietude the thought does not move from 
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the object and then the light of the correct knowledge (bhutaprajfialo- 
ka) arises by insight. 


By the force of Samatha one has to examine the images devoid of con- 
cepts (nirvikalpaka-pratibimba) emanating from all the dharmas. After 
that the yogin starts the analysis of them. So the concepts arise and the 
new object to examine is the images with concepts (savikalpaka pratibimba). 
These two exercises constitute the preparatory path (prayoga marga). The 
yogin penetrates afterwards the true nature of the dharmas in the path of 
vision (dar$ana marga) and he reaches the final point (vastvanta). Reali- 
sing that there is no Self (pudgalanairatmya) and no dharmas (dharma- 
nairatmya) he starts his purification from bhümi to bhümi in the developed 
path (bhavana marga). Finally he becomes a Buddha with the success 
of the enterprise (prayojana-parinispatti ) 


It is also said in the Uttarabhavanakrama that in order to practise quietude 
and insight, the yogin has to establish himself on the pure morality, to 
produce the great compassion (mahakaruna) towards all beings, to bring 
the thought of the Bodhi into existence and to nourish it by the instruction 
$ruta), reflection (cinta) and spiritual practices (bhavana). 


Samatha acts against distractions and agitations which can intervene 
during the period of meditation, Vipasyana acts against torpor and sleep, 
which can intervene when the quietude is too intense. Both these dharmas 
give to the exercises a balanced and harmonidus development, a sort of 
equilibrium, correcting the obstacles and defects of each other. 


In the idealistic systems the psychological standpoint is emphasised. 
The process of liberation is an intellectual intuition. If the conciousness 
undergoes the process of defilement (samkle$a) it has to free itself by a 
purification process (vyavadana). “The comprehension" is, according to 
the Mahayanasitralamkara (p. 82, XII, 15), “the correct knowledge of 
the mind collected in samadhi’? (buddhih samahitacittasya yathabhüta 
jfianani). The mental act (manaskara) can develop in eighteen forms 
(M. S. A., p. 56, XI, 12). Among them one is with the path of quietude 
and insight as its own nature ($amatha-vipa$yanà-svabhavah). In 
another respect the mental act can be of eleven types (M. S. A., p. 91, XIV, 
3) and among such types we find the mental act of quietude ($amathamanas- 
karah), the mental act of insight (vipa$yana-manaskarah), the mental 
actof them coupled together (yuganaddha-manaskarah) and the mental act 
of the mark of quietude (Samathe-nimittamanaskarah). 


With reference to the mental act in form of desire (abhilasamanas- 
kara) the Mahayanasutralarhkara (p. 73, XI, 67) informs us that in the 
fourfold development the first stage is the mental act of desire (yogabhilasa 
manaskarah) when one desire to practise the quietude and insight ($amatha 
vipa$yanà-yogabhavanabhilasat). 

° The monk who has pronounced his vow has to practise quietude and 
insight (M. S. A. p. 97, XIV, 50) which are the casual basis of the 
‘‘adhimukticaryabhumi. The Mahayanasamgraha (III, 12) of Asanga 
says: “By what reason one enters in the vijfiaptimatra ? By a knowledge 
of quietude and insight ($amatha vipa$yanajfiana). And afterwards they 
are again mentioned in the same text (X, 30) among the eighteen attributes 
of the Buddhaksetra. These two dharmas practised by the Bodhisattvas 
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are superior to that of the Sravakas and the Pratyckabuddhas and so they 
are called MahaSamatha and Mahavipagyana. The Bodhisattva has to 
practise them in all the bhümis in order to realise gradually the cleansing 
and the purification of the ties ofimages (nimittabandhana). Buddha him- 
selfgave the advices necessary to reach the plenitude of quietude and know- 
ledge during this. phenomenal existence M. S. A. p. 90, XXV, 3.). In 
the Mahayanasitralamkara (p. 91, XIV, 8) itis said: “The person who 
knows the path of quietude and the name of the dharmas together; he knows 
the path of insight and the investigation of the meaning; he who knows the 
coupled path where they are together, such a man keeps the mind engaged 
and he suppresses the agitation." The path of quietude is not different and 
not non-different from the path of insight. Quietude in fact relates to the 
thought chosen by insight, but not to the images with reflection as the 
insight does. So the Samdhinirmocanasitra says (VII, 6) and it also affirms 
(VIII, 2) that the images without reflection (nirvikalpakabimba) are the 
object of quietude alone. The final point (vastvanta) and the fulfilment 
of the duty (krtyanusthana) are the object of both coupled together. Such 
a text is lost in sanskrit, but we have it in Tibetan and Chinese. 


According to the Mahayana theories the Bodhisattva practises quietude 
and insight having for basis (sarhnisritya) and for support (pratisthapana) 
the teaching of the doctrine dharmaprajiiaptivyavasthapana) and the 
firm resolution (anirakrtapranidhi) to reach the supreme enlightenment 
(Sarhdhinir. VIII, 1). The Sarhdhinirmocana says (VIII, 3-4) that after 
having heard attentively the teaching of the doctrine, the Bodhisattva 
goes to a lonely place. There he meditates on what he has heard till he 
reaches the quietude in the form of corporal and spiritual comfort (kaya- 
citta-prasrabdhi). Thus established in quietude he starts the work of insight. 
This he does in nine forms, by research (vicaya), by investigation (pravi- 
caya), by speculation (paritarka), by appreciation (paricara), by patience 
(ksanti), by attraction (kama), by examination (nitirana), by vision 
(dar$ana) and by judgment (avabodha). 


But the real Samatha and the real Vipagyana are preceded by a reflec- 
tion associated with an aspiration congenial to quietude ($amathanulomi- 
kadhimukti sarhprayukta) and by a reflection associated with an aspira- 
tion congenial to insight (vip$yananulomikadhimuktü saxnprayukta; see 
Samdhinir. VIII, 5). 


Quietude and insight can be based on the doctrine in a single aspect 
or in all the teaching combined together (Sarhdh nir. VIII, 14-16). 
Always according to the same text, quietude can be threefold in relation 
to the thought without obstacles (anantaryacitta), eightfold in relation 
to the four dhyanas and four samapattis or fourfold in relation to the four 
brahmaviharas. 


Insight which is the reflection on the marks of the thought (nimitta- 
citta) can be of three types; at the beginning a pure reflection on the marks 
(nimittamayi vipa$yana), afterwards a more deep research (paryesana- 
mayi vipa$yana) and finally the final investigation (pratyaveksanamayi 
vipa$yana). S. N. VIII, 9-10. 


'The Bodhisattvas by the practice of quietude and insight attain the 
pure knowledge of the doctrine (dharmapratsamvid) and of the things 
(arthapratisarnvid). 
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'The knowledge of the Bodhisattvas who practise quietude and insight 
is the wisdom of quietude and insight concerning the mixed dharmas 


. (migradharmalamabaka prajfia); and their vision (dar$ana) is the wisdom 


concerning the unmixed dharmas amisradharmalambaka prajfia). (S. N. 


VIII, 25). 
The Bodhisattvas practising the quietude and insight discard: 


—The marks of the dharma and the thing (artha) by reflecting on the 
Tathata; 

—the marks of the support of the name (namasrayanimitta) by consi- 
dering neither the name nor its own nature (namasvabhava) ; 


—the marks of the support of the element (dhatvasrayanimitta) by consi- 
dering neither the dhatu nor its own nature. 
Quietude and insight are also mentioned as the antidote (pratipaksa) : 


—in the first bhümi to the passion of the bad destinies (àpayikakle$a) 
and the defilement of the act and birth (karma-utpada-samkle§a) ; 


—in the second bhümi to the little transgression (suksma-pattiskhalita- 
. samudaya); 


—in the third bhümi to the desire of the five objects of joy (kamaraga) ; 


—in the fourth bhümi to the attachment to the concentration and to 
the doctrine (samapattidharmasneha) ; 


—in the fifth bhümi to the extreme horror for the sarhsara and the 
extreme complacency for the Nirvana (sarhsaranirvanaikantavai- 
mukhyabhimukhya) ; ; 

—in the sixth bhūmi to the frequent arising of the mark (nimittabahu- 
samudaya) ;- 


—in the seventh to the arising of the subtle mark (süksmanimattisa- 
mudaya); 


—in the eigth to the search exclusively of the no marks (animittapar- 
yesti) and the no mastery of the marks (nimittanirvasitva) ; 


—in the ninth to the no mastery about the predication of the doctrine 
in every aspect (sarvakàresu dharmadeéanànirvaíitva), which means 
the absence of arthapratisarnvid; 


—in the tenth bhümi to the absence of the Dharmakayapratisarvid. 


These are in short the essential statements about Samatha and Vipas- 
yana according to the Buddhist Sanskrit Literature. ا‎ 
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THE PRACTICE OF THE EARLIER TIRTHAMKARAS 


By 
Dr. H. L. Jain, 
-Dirccter, Prakrit Fain Institute, Muzaffarpur, (Bihar) 


It was now established beyond doubt and dispute that Lord Mahavira 
adopted an earlier system of religion which was prevalent in his time and 
which he renovated and preached to his followers. To mention a few out- 
standing researches in this direction, it was Dr. Herman Jacobi who in his 
Introduction to Vol. XXII & XIV of the Sacred Books of the East presented 
evidence both from the Ardhamagadhi and Pali texts to prove “that Par$va 
was a historical person". Shri Dhammanand Kosambi took up the thread 
and he in his book ‘Par§vanatha’s Caturyama Dharma brought together 
a mass of material, particularly from the Pali books, to show how Buddha 
himself came into contact with the followers of Parsvanath even before as 
well as after his enlightenment and how the tenets of that earlier system 
influenced him in the formulation of his own teachings. Pt. Sukhlalji in 
his article ‘Bhagwan Par$vanatha Ki Virasat' (Darshana aur cintana Part 
II) has further supported the thesis and hasalso tried to show what exactly 
the practice of the followers of Par$vanatha was. In this task he has focussed 
attention upon. a number of references in the Ardha-Magadhi Canon. 
Pandit Dalsukh Malvaniya has in one of his articles collected all the refe- 
rences to the followers of Parsvanath occuring in the canonical works. 


The asceticism of Par$vanatha has been called ‘Caujjama (Sk. 
Caturyama) and this name has been given even to the system of Mahavira 
in the Pali books. The crux of the problem is what exactly was the meaning 
and significance of ‘Caujjama’. . The Pali interpretation of the word is 
entirely different from that found in the Ardhamagadhi Canon which under- 
stands by it the four vows out of the five laid down by Lord Mahavira. 


On this point Pt. Sukhlalji has noticed briefly the tradition as con- 
tained in the Mulacara and other Digambara Jain works. -But the data 
presented by him leaves us in doubt as to the exact nature of the tradition 
and its bearing upon the subject of the religious form of the earlier Tirtharh- 
kara. I am therefore attempting here to present that tradition in a more 
clear form and see how far it is in agreement or at variance with the Ardha- 
Magadhi and Pali traditions. 


In the Mulacara Vattakera we find the following verses:— 


वावीसं तित्थयरा सामायिय-संज॑म॑ उवदिसंति । 
छेदुवाद्वाणियं पुण भयवं उसहो यवीरो य ॥१ 
satay विभजिदु' विणणादु' चावि Ga 8 ۱ 
एदेण कारणेण दु महतव्वदा पंच WUT IR 
आदीए दुव्विसोधण fet तह Beg दुरणुपालेय । 
„ पुरिमा य पच्छिमा वि हु कप्पाकप्पं ख॒ जाणंति ॥३ 
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The purport of these verses is as follows:— 


The twenty-two Tirthamkaras (“from Ajitanatha to Parsvanatha) 
have preached Samajiya Sanjama (Sk. Samayika Samyama) while the 
First and the Last Tirthamkaras (i.c. Rshabha and Mahavira) preached 
Cheduvatthaniyam (SK. Chedopasthapana samyama). The reason for 
laying down five vows was that this method makes it easier to explain, 
analyse and understand the subject matter. People.at the beginning were 
hard to purify and at the end it was difficult to make them keep to the right 
path. Thus people, at the beginning and at the end did not know what to 
do and what not to do." 


These verses are followed in one edition of the Mulacara (Text & 
trans. by Jinadasa Parsvanatha Phadkule Sholapur) by another verse which 
is as follows:— 


अज्जव-जडा श्रणज्जव-जडा य उसह-वीर-तित्थजा मणुजा | 
तेसि सुवोधमत्थं छेदोवट्छावण वुत्तं ॥ 


‘straight but dull and not-straight and dull were the people during 
the age of Rshabha and Mahavira respectively. For their easy grasp the 
Chedovatthavana was laid down’. 


These contents of Mulacara would be found to be almost identical 
with those of Uttaradhyayana Chapt. 23. Butthere is one important 
difference. While in Uttaradhyayana the system of the twenty-two inter- 

.vening Tirthamkaras is called by the name Caujjama (Sk. Chaturyama), 
it has been here called Samaiya Sanjama and in contra-distinction with it the 
system of Five Vows has been called Chedovatthaniyam. It is therefore neces- 
sary to find out what is exactly meant by these terms. 


The commentator of Mulacara Vasunandi is not sufficiently helpful 
on the point, because he does not try to interpret the two significant terms. 
Never-the-less he explicitly mentions that by Chedopasthapana is meant 
the Five Great Vows, as is implied in the text itself. The two terms are 
explained by Devanandin Püjyapada in his commenary Sarvartha-siddhi 
on the Tattvartha Sütra (VII, IX of Umaswati as follows:— 


*“““““““““““'सर्व-सावद्य-निवृत्ति-लक्षण-सामायिकापेक्षया एकं sd. तदेव छेदोपस्थापनापेक्षया 
पंचविधमिद्दो च्यते | 


The Tattvartha-vartika further clarifies it by reading the last clause 


as भेदपरतन्त्र-छेदोपस्थापनापेक्षया पंचविधं Adz. Just before these remarks Pujyapada 
gives an etymological explanation of the work Samayika. 


सम्‌ एकीभावे वर्तते | तद्यथा- संगतं wd, संगतं तेलमित्युच्यते एकीभूतमिति गम्यते । एकत्वेन 
Sad गमनं समयः। समयः एव सामायिकम्‌। समयः प्रयोजनमस्येति वा विगृह्य सामायिकम्‌ | 


These remarks are made while commenting upon the sutra enu- 
merating the five vows, namely, हसाऽनृत-स्तेयाब्रह्मपरिग्रहदेभ्यो 61۱ 
This leaves us in no doubt that chedova tthaniyam sanjama means these 
same five vows and no others. e 
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The word Szmayika has here and elsewhere been repeatedly explained 
to mean abandonment of all sinful acts in equal manner without making a 
distinction, and hence all vows boil down to one. If therefore Parsvanath 
preached Samayika samyama, it means there was no division of the vows 
into even two classes, to say nothing of the four. Division and classification 
come only with Chedopasthanika samyama, which according to Jayasena 
commentator of Pravacanasara of Kundakunda (III, 10) may mean:— . 


छेदेन ब्रतभेदेन उपस्थापनं छेदोपस्थापनम्‌ ) 

तच्च dlu पंच-महान्रतरूपं भवति | 
i.e. presentation of Samyama by cutting it into several distinct vows is 
called Chedopasthapana which briefly consists of the five vows. This is 
also what is meant by the author of Sarvarthasiddhi (IX, 18) when he says 


छेदोपस्थापना विकल्पनिवृत्तिवी which is further explained in Raja-varttikka as 
aad कम हिंसादिभेदेन विकल्पनिवृत्तिः छेदोपस्थापना | 


Viewed in the light of these explanations of Samayika and Chedopas- 
thapana samyama, the statement in the Mulàcara as set forth above is 
found to mean, so far as the distinct Characterstic of Par$vanatha's ascetic 
practice is concerned, thatwhile Parsvanatha regarded all Samyama as one 
(Samayika), Mahavira classified it into five vows Chhedopasthanika). 


Let us now see whether this view finds any support in the Arhdha 
Magadhi Canon. The first statement that,caught my eye in this context 
was Uttaradhyayana XXIX, 8 which is as follows:— 


सामाइएण भ॑ते जीवे कि जणयइ ? सामाइएण सावडज-जोग-विरइं जणयइ | 


Further, the statement in Bhagavati (25, 7, 785) made the whole 
position clear. It is as follows:— 


सामाइयंमि उ कए MF AUT धम्मं ١ 
विविहेण फासयंतो सामाइय-संजओ स खलु ॥ 
Wu य परियागं पोराणं जो ढवेइ अप्पाणं । 
धम्मम्मि पंचजामे छेदोवट्ठाणश्रो स खलु ॥२ 


Here we are told beyond any possibility ofdoubt that Samaiya Sanjama 
itself involves Caujjama while splitting of the vows into five restraints would 
constitute the Chhedovatthàniyam. If we leave for the moment the word 
Caujjama out of consideration the distinction between Samayika and 
Chhedopasthapana is exactly the same as has been explained above accord- 
ing to the Mulacara tradition, namely, observing purity and freedom from 
all sinful deeds without any categories is Samayika while splitting. the same 
into classes, which happen in the present case to be five, is Chedopastha- 
nika Samyama. 


According to Ayaranga (II, 15, 1013) Lord Mahavira adopted the 
Samdyika Samyama at the time of the renunciation. This is described as 
follows:— 


तओ णं समणे भगवं महावीरे दाहिणेणं दाहिणं वामेणं वामं पंचमुद्ठियं लोयं atur 
सिद्धाणं णमोक्ष्कारं करेइ । करेत्ता सव्वं मे अकरणिञ्जं पावकम्मं RI कट्टू सामाश्यं चारित्तं पडि 
qs | सामाइयं चरित्तं पडिवञ्जित्ता देवपरिसंमशुय-परिसं च आलिक्खचित्तमूयमिव ठवेश । 
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Here not only the lord is said to have adopted the Samaiya Sanjama. 
but the nature of the Samàiya Sanjama is also explained, namely, ‘I renounce 
all sinful acts’. There is here no mention of any kinds of vows. But wher 
he attained omniscience he preached the Five Great Vows:— 


TA णं समणे भगवं महावीरे उप्पण-णाणदंसण-धरे गोयमाईणं समणाणं TAT पंचम- 
ZAA सभावणाइं छड्जीवणिकायाइं आइक्खइ भासइ Ta? (२, १५, १०२४) 


Thus, Lord Mahavira was himself observing the all comprehensive and 
omnibus Samayika Samyama and it was only after his enlightenment 
that he preached the Five Vows i.e., Chedovatthaniyama. 


Some fresh light is thrown on the subject by Siddhasena Gani. 
Commenting on Tattvàrtha Sūtra IX, 18 after explaining the word 
Samayika etymologically, he says:— 


सामायिक द्विप्रकारम-इत्व्र-कालं यावज्जीविक च । तत्रार्था प्रथमान्त्य-तीर्थकर-तीर्थयोः 
्रब्रज्याप्रतिपत्तावारोपितं शास्त्रपरिश्ञाध्ययनादिविदः aqua: छेदोपस्थाप्य-संयमारोपण-विशिष्टतर- 
त्वाद्‌ विरतेः सामायिक-व्यपदेशं ज हातीत्यत इत्वर-कालम्‌ । मध्यम-तीर्थक्वतां विदेहक्षेत्रवतिनां 
च यावड्जीविकं, प्रब्रज्या-प्रतिपत्तिकालादारभ्य आप्राण-प्रयाण-कालादवतिष्ठते | 

` प्रथमान्त्य-तीर्थकर-शिष्याणां सामान्य-सामायिकपर्यायच्छेदो विशु्धतर-सवंस्ावद्य-योग-विर- 
ताववस्थानं विविक्ततर-महात्रतारोपणं छेदो पस्थाप्यसंयमः । छेदोपस्थापनमेव दवेदोपस्थाप्यम्‌ qA- 
पर्यायच्छेदे सति उत्तर-पर्याये उपस्थापनम्‌ , भावे यतो विधानात्‌ । तदपि द्विधा, निरतिचार- 
सातिचार-भेदेन । तत्र शिक्षकस्य निरतिचारमधीत-विशिष्टाध्ययनविदः मध्यम-तीर्थकर-शिष्यो वा 
यदोपसम्पद्यते चरम-तीर्थकर-शिष्याणामिति 

सातिचारं ठु भम्न-मूलयुणस्य पुनत्रतारोपणात्‌ छेदोपंस्थाप्यम्‌ | 

उभयं चैतत्‌ सातिचारं निरतिचारं च स्थितकल्प एव, आद्यन्त-तीर्थकरयो रेवेत्यर्थः | 


This may be translated as follows:— 


‘Samayika’ is of two kinds namely temporary and life long. The 
former is called temporary during the age of the First and the Last Tirtham- 
karas it being assumed at the time of initiation (Pravrajya), abandons the 
name Samayika when the renunciation becomes more specialised by the 
assumption of Chedopasthapya by the faithful ascetic having acquired 
the knowledge of Sastra-parijfia adhyayana and the like. The Samayika 
is life-long in the case of the middle Tirthamkaras as well as of those of 
Videha Ksetra, because beginning with the time of taking Pravrjya, it 
subsists till the time of life departs. 


In the case of the followers of the first and the last Tirthamkara 
there is the discard of the general Samayika-paryaya followed by resort 
to purer renunciation of all sinful activities and assumption of more distinct 
Maha-vratas which constitute the Chedopasthapya Samyama. Chedopas- 
thapanani and Chedopas-thapyam mean the same thing, namely abandon- 
ment of the former status and assumption of the subsequent status. This 
Chedopasthapana is also of two kinds, namely faultless and faulty. Of 
these, it is faultless in the case of a teacher who has acquired the knowledge 
of the particular Adhyayam by studying the same, or in the case of a disciple 
of the middle Tirthamkaras when he takes Upasampada from the disciples 
of the first or the last Tirthamkaras. It is faulty Chedopasthapya when 
one breaks the Müla-gunas and assumes the vratas once again. Both these 
kinds of Chedopasthapya, namely, faulty and faultless, hold good only in 
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the Sthita-kalpa, that is to.say, in the age of the first and the last Tirtham- 
karas only. 


Here, we learn without a shadow of doubt that the followers of Paráva- 
natha observed Samayika Samyama only all their life, while in the case 
of the followers of Mahavira it formed a temporary phase and when the 
probationary period was over after the pravrajya, the disciple took Upastha- 
pana by assuming the distinct Mahavratas. It envisages two stages of 
ascetic life, one being called: Parvrajya and the other Upasthapand or Upasam- 
pada, like what we find in Buddhism and also in Christianity called Baptism 
and Confirmation. 


We find this same kind of initiation described at the beginning of the 
Chapter of Caritra in the Pravacanasara of Kundakunda. Both niraticara 
and saticara Chedopasthapana is dealt with here, although the commentators 
have generally missed the point and have got confused with the two mean- 
ings of Cheda. "The following verses are particularly noteworthy:— 


आदाय तं पि लिंगं gem परमेण d नमंसित्ता | 
सोच्चा सवदं किरियं उवट्टिदो 888 समणो ॥७ 

वद-समिरदिदियरोधो लोचावस्सयमचेलमण्दह्ाणं ١ 
खिदिसयणमदंतवणं ë ठिदिभोयणमेगभत्तं च جا‎ 
एदे खल मूलगुणा FAUT. जिणवरेहि TTT | 
ag [ऽ] पमत्तो समणो छेदोवट्‌्ठाणगो होदि ue 
लिंगग्गद्दगे तेसिं गृरुत्ति पव्वज्ज-दायगो होदि | 
gg श्र वध्णा सेसा णिञ्जावगा समणा ॥१० 


On these verses a few remarks of the commentator Amritacandra 
may also be noted: 


ततः सर्व-सावद्य योग-प्रत्याख्यान-लक्षणेक-महात्रतश्रवणात्मना AAT समये HAAT- 
त्मानं जानन्‌ सामायिकमधिरोइति। ततः समस्तावद्य-कर्मायतनं कायमसुत्सज्य यथाजातरूपं स्वरूप- 
मेकमेकाग्रेणालम्ब्य व्यवतिष्ठमान उपस्थितो भवति 1 उपस्थितस्तु ada समदृष्टित्वाच्छमणो 
भवति toll 

सर्वे-सावद्य-योग-प्रत्याख्यान-लक्षणेकमहात्रतव्यक्तवशेन दिंसानृत-स्तेयाब्रह्म-परिग्रह-विरत्या- 
त्मकं पन्चतयं ad तत्परिकरश्च पञ्चतयी समितिः पञ्चतय xf ` `` विकल्पेनात्मानसुप स्था- 
पयन्‌ छेदोपस्थापको भवति 115८-81 

यतो लिंग-ग्रहण-काले निर्विकल्प-सामायिक-संयभ-प्रतिपादकत्वेन थः किलाचायंः प्रन्नज्या- 
दायकः स गुरुः 1 यः पुनरन्तरं सविकल्प-छेदोपस्थापन-संयम-प्रतिपादकत्वेन छेदं प्रत्युपस्थापकः स 
निर्यापकः 1 योऽपि छिन्न-संयम-प्रतिसंघान-विधान-प्रतिपादकत्वेन छेदे सति उपस्थापकः 86 
fîq एव! ततश्छेदोपस्थापकः परोऽप्यस्ति 1 


We may not pay our attention to Caujjama which looms;so large in 
the Ardha-Magadhi literature in connection with the teachings of Parsva- 
natha. Unfortunately it is nowhere made clear what isexactly meant by that 
word, except once in Thananga (S. 329) where the four are enumerated as 


सब्वाओ पाणाइवायाओ वेरमणं, एवं सुसावायाओ, अदिन्नादाणाओ, ears वहिडादाणाओ Rag | 
Taking their start from this, the commentators try to explain either 


that the additional vow is implied in the fourth (See Cam. of Abhayadeva 
on Thananga)or that the four become five by the addition of a fifth, namely 
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Maithuna-Viramana (see Shantiyacharya’s Com. on Uttara. XXIII, 23.). 
But it is noteworthy that the commentators do not claim that the task of 
splitting the fourth vow of Par§vanatha into two and thus making them five 
was accomplished by Lord Mahavira. On the contrary the two namely 
Caujjama and Panca-Mahavrata systems are always clearly distinguished 
from each other. In the Uttaradhyayana, for example, the one is called 
‘Caujjama’ and the other’ Panca-sikkhio'. At other places Mahavrata- 
is substituted in place of ‘Sikkha’. But an exception to this is found in 
Bhagavati XXV, 7, 785 quoted above, where it is said that a Samayika 
Safijaya is he who abserves Caujjama in doing the Samayika, while the one 
who splits the old pariyaga and settles himself in the Panca-jama is indeed 
Chedovatthava. Here although panca-jama are said to be evolved 
by splitting Pariyaga into two, Mahavira is not mentioned as the author of 
the split. A little close examination of the statement in Bhagavati is 
necessary. According to it ‘there is unsurpassed Caujjama dhamma’ in 
doing ‘Samaiya’. What could it mean ? If we interpret it that in sama- 
yika four vows are abserved, then firstly the word samayika loses all its 
meaning and significance as explained above, namely, the omnibus absten- 
tion from all evil deeds without a distinction (Savva-savajja-jog-nivitti). 
Secondly,it becomes ridiculous to say that if instead of four vows one observes 
five, then he is Chedovatthdniya, particularly when it is always presumed 
that the four include the five. It would be Chedopasthapana even if 
only two vows are counted as such. Obviously, there is some mistake in 
understanding the word Ciujjdma. Let us now turn to the information 
culled from the Pali canonical books. In the Samanna-phala-sutta of the 
Digha Nikaya, Catuyama is explained as follows:— 


इथ महाराज, निगण्ठो चातुयाम-संवर-संबुतो होति 1 कथं च महाराज, निगण्ठो, चातुयाम- 
संवर-संबुतो होति ? इध महाराज, निगण्ठो सब्व-वारि-वारितो च होति, सब्व-वारि-युतो च, सव्व- 
वारि-धुतो च, सव्व-वारि-पुट्ठो च ) एवं खो महाराज, निगण्ठो चादुयाम-संवर-संबुतो होति 1 (D. N. 
(Part I) Bombay Univerisity Publication p. 69). 


Now let us examine the contents of this Catuyama. Dr. Rhys David’s 
translation of the passage quoted above from Digha-Nikaya is as follows:— 


“A Nigantha, Oh king, is restrained. with a fourfold self-restraint, 
he lives restrained as regards all water; restrained as regards all evil; all 
evil has he washed away; and he lives suffused with the sense of evil held at 
lay." 


The reference to water ‘in the translation is obviously a mistake which 
had been given currency by a commentator on the Pali text based upon the 
misunderstanding of the word ‘Vari’. But except for that the translation 
seems to be satisfactory and it brings out very well the spirit and emphasis 
of Samayika sarhyama expressed in its definition, namely ‘Savva-sãvajja- 
joganivitti. The word savva remains intact and sàvajja-joga-nivitti is found 
briefly substituted by the word ‘Vari’ (i.e. varana) in the Pali text. It may 
be regarded as a commentary on the Bhagavati text ‘Samaiyammi u kae 
caujjamam anuttaram dhammam?’. 


But the fourfold Yama still remains a bit doubtful. Dr. Rhys Davids 
is quite emphatic in his non-acceptance of the first four of the five vows 
to be meant here. She says: “Prof. Jacobi (Jaina Sutras II X XII) thinks 
the ‘Four Restraints’ are indended to represent the four vows kept by the 
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followers of Pàr$va. But this surely cannot be so, for these vows are quite 
different". . 


In my opinion, if the contents of the Catuyama were categorically 
recognised to be Ahimsa etc. the Buddhist tradition could never have missed 
it so completely. This does not mean that virtues Ahimsa etc. were not 
implied. I am sure they were, but probably in the same way as the fourth 
vow is said to have been included under the fifth. The Samyama was 
one all—comprehensive and it included absention from all evil like 
violence, falschood etc. 


Of this Samayika sarhyama or Samvara, there must have been four 
facets emphasising the method of restraint as suggested by the Pali tradition. 
It may be something like the triyoga i.e. by mind, word and deed. In the 
Thananga itself (S. 385) we find it laid down— 


चउन्बिद्दे dat qaqa 1 तं जद्वा-मण-संजमे, वइ-संजमे, काय-संजमे, उवगरण-संजमे 1 


These may have been the four Yamas or methods of restraint. Or 
to the three, the senses may have been added as the fourth like what we 
find in the Mulacara:— 


विरदो सव्व-सावज्जं तिगुत्तो पिहिर्दिदिओ 1 
जीवो सामाइयं णाम संजम-ट्ठाणसुत्तमं 11७, २३] 


While this point of the four may be still open for investigation, I think 
it is fairly clear how the system of Parsavanath was Samayika while that of 
Mahavira Chedopasthanika and on this point both the Digambara and 
Svetambara traditions agree. 


If we have to make the Buddhist statements about catuyama signi- 
ficant, we might understand them as follows:— 


सब्व-वारि-वारितो- Guarded against all channels of evil i.e. आश्रव-रह्वित 
सब्ब-वारि-युतो-—requipped with all kinds of संवर. 
सब्व-वारि-धुतो-^05०।४९ of all evil firmaga. 
सब्व-वारि-षुट्ठे-Manifestly free from sin मुक्त. 


> ON س‎ 
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ANUPPEHA IN THE ARDHAMAGADHI CANON 


by 
Dr. A. N. Upadhye, Kolhapur 


The topic of Anuppeha or Anuvekkha (Skt., Anupreksa, from the 
root iks with the prepositions anu and fra, meaning, to ponder, to reflect, 
to think repeatedly etc.) plays a significant part in the scheme of Jaina 
dogmatics and has given rise to almost a branch of Jaina literature, in 
different languages, of great didactic value and of fervent moral appeal. 


The Tattvarthasütra of Umasvati is an earliest attempt to present the 
Jaina system of thought in the Sütra form; and, as usual in connection with 
such works, there has gown a plethora of commentaries on this text. 
According o Umiasvati,! the twelve topics of reflection are: (1) anitya- 
anupreksa, (2) asarana-a., (3) Samsdra-a., (4) ekatva-a., (5)  anyatva-a., 
(6) asuci-a., (7) axrava-a., (8) samwara-a., (9) nirjarà-a., (10) loka-a., (11) 
bodhi-durlabha-a., and (12) Dharma-a. 


These topics, it will be seen, cover a wide range of the cardinal 
teachings and principles of Jainism. Here one who aims at understanding 
the nature of the universe, at developing detachment and equanimity and 
at spiritual progress and purification, culminating ultimately into the 
attainment of Moksa, is expected to reflect on (1) the transient character 
of things, (2) the helplessness of the individual, (3) the cycle of rebirths, 
(4) the loneliness of the self, (5) the distinction between the spirit and the 
matter, (6) the impurity of the body (7) the Karmic influx (8) the stoppage 
of the inflow of Karmas, (9) the shedding of Karmas, (10) the constitution 
of the universe, (11) the difficulty at attaining enlightenment about true 
religion, and (12) the law expounded by the Arhata. As it is aptly observed, 
these Anupreksas ‘are in the nature of reflections on the fundamental facts 
oflife and remind the devotee of the teachings of the Master on the subject 
of rebirth, Karma and its destruction, equanimity and self-control, the 
glory of the Law and the goal. 


With minor differences in enumeration here and there, these topics 
have, as a whole, given rise to independent works, or substantial sections 
in the treatises, of authors like Sivarya, Vattakera, Kundakunda, Svami 
Kumara, Subhacandra Hemacandra and others. Some of them flourished 
earlier and some of them later than Umasvati. Most of the later authors 
are influenced by the commentaries on the Tattvàrthasütra in their exposi- 
tion of the Anuprcksas. 


According to the Tattvarthasiitra, Anupreksas are mentioned among 
the agencies that bring about sarmara, i.e., the stoppage of Karmic influx, 


1. Tattvarthsütras IX. 7. 
2. K. K. Handiqui : Yaéastilaka and Indian Culture, Sholapur 1949, PP. 297 
ff., espacilly p. 293. 
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the others being Gupti, Samiti, Dharma, Parisaha-jaya and Caritra.! It is 
interesting to note that though the Anupreksis are the agencies to bring 
about Samvara, the Sarhvara itself is one of the twelve topics to be reflected 
upon: that gives rise to a suspicion that the twelve topics might have been 
codified for reflection at a later date after some of these individual topics were 
being reflected upon for spiritual progress. 


This brings us to the question as to what information we get in the 
earlier strata of Jaina literature, namely, the Ardhamagadhi canon, about 
the Anupreksas. The canon, as it has come down to us, contains older and 
later portions; and still our studies have not sufficiently progressed towards 
chronological stratification of the various texts. So, taking the present 
texts as they are, one can see what bits of information one gets there on the 
Anupreksas. 


In the canon the term anuppehd is used both in its general as well as 
technical sense; and it is only with the latter that we are concerned here. 


(i) According to the Ovavaiya-sutta,? Dharmya-dhyana is of four 
kinds (cauvvihe) ; it has four characteristics (lakkhana; it is supported by four 
props: 1 vdyand, 2 pucchand, 3 pariyattaná and 4 dhamma-kaha ; and lastly, 
it is to be attanded by four Anuppehas: (1) anicca-a., (2) asarana-a., (3) 
egatta-a., 4. samsdra-a. 


(ii) A similar passage is found in the Thanarhga,* according to which 
4 anuppeha’ takes the place of 4 dhamma-kahá ;- and the order of enumeration 
of the four Anuppchas is slightly different. 


(ii) Further the Ovavaiyasutta describes Sukladhyana in a similar 
manner; and it is (to be) attended by four Anuppehas, namely, 1 avaya-a., 
2 asubha-a., 3 anamta-vattiyd-a. and 4 viparindma-a. 


(iv) The Thanarthga has a similar passage which shows only variation 
in the order of the enumeration of the Anuppehas. 


(v) The same text, Ovavaiya, states that the internal penance is of 
six kinds, the fourth being sajjhdya and the fifth, jhana." The sajjhaya 
is further of five kinds; 1 vdyand 2 padipucchand, 3 pariyattana, 4 anuppeha, 
and 5 dhamma-kahá. In the other passage, referred to under i and ii above, 
anuppeha and dhammakaha figure as alternatives in the Ovavaiya and Than- 
amga, but here they are separately enumerated: this separate enumeration is 
further confirmed by another passage in the same text, in the next Sütra. 


(vi) The Uttarajjhayana (xxx. 34) 9 also classifies the internal penance 
into six kinds, and the fourth, namely, sajjhdya, is of five kinds: 1 vayana, 


I. Tattvarthasutras IX. 1-2. 


2. For the general sense, sce Anuogadarasuttam, sütras 73, Suttagame, Gurgaon 
1954, vol. II, p. 1092. 

3. Ed. by N. G. Suru. Poona 1931, Sutra 30, p. 27. 

4. Suttagame, Gurgaon 1953, vol. I, p. 224. 

5. Ed. N.G. Suru, Poona 1931, Sütra 30, p. 27. 

6. Suttagame, Gurgaon 1953, vol. I, p. 224. 

7: Ed.N. G. Suru, Poona 1931, Sütra 30, pp. 24 and 26., also Sütra 31, p. 29. 

8. Ed. Jarl Charpentier, Uppsala 1922. : : 
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2 pucchand, 3 pariyattana, 4 anuppeha and 5 dhammakahá. In an earlier chapter 
(xxix) Sammatta-parakkam, among the topics enumerated, sajjhaya 
stands at No. 18 and is followed by 1 vdyand, 2 padipucchand, 3 pariyattana, 
4 anuppeha and 5 dhammakahà which are numbered 19 to 23. It is possible, 
of course, to take that the last five are just the amplification of sajjhaya. 


The Uttarajjayana! explains at length the effect of the Anuppeha 
on the soul aspiring after liberation: *By pondering (on what he has learned) 
he loosens the firm hold which the seven kinds of Karman, except the ayuska 
(have upon the soul); he shortens their duration when it was to be a longer 
one; he mitigates their power when it was intense; (he reduces their sphere 
of action when it was a wide onc); he may either acquire Ayuska-karman 
or not, but he no more accummulates Karman which produces unpleasant 
feelings, and he quickly crosses the very large of the fourfold Sarhsara which 
is without beginning and end.- 


(vii) The Uttarajjhayana, xxi, Caranavihi, enumerates topics 
arranged in units of one, two, three, etc. Under the group of twleve there 
is no mention of Anuppeha (verse 11). In similar enumerations in the 
Samavayamga and Avassayasutta the list of twelve Anuppehas is not 
mentioned. 


(viii) the Mahanisiha-sutta? mentions Bhavanas in this manner: 
bhavanáo duvalasa, tarn jaha: (1) aniccatta-bhavana, (2) asarana-bhà., (3) egatta- 
bha., (4) annanna-bha., (5) wivittasamsaára-bhà., (6) Kkammásava-bhà., (7) 
samwvara-bha., (8) vinijjara-bha., 9() loga-vitthara-bha., (10) dhammam suyak- 
khayam. suppannattam titthayarehim, (11) tatta-cirhta-bha., (12) bohi sudullaha 
jammamtara-ko dihi vi tti bhàvaná This list, as compared with that in the 
Tattvartha-sütra, is wanting in afucitva-bhà., and tattva-cinta-bhavanà seems 
to be additional: any way the twelvefold enumeration is maintained. 


(ix) It is possible to spot? passages and contexts (though the term 
anuppehà may not have been used there) which can be suitably included 
under one or the other anuppeha, especially amicca-a., asarana-a., egatta-a 
asuitta.a bohidullaha-a. etc. 


(x) In the Panhavagaranairn, the: five Sarnvara-dvaras are mentioned, 
but they do not, as in the Tattvarthasütra, include Anupreksa; and what 
are mentioned there as Bhavanas are quite different from Amupreksa for 
which later on the term bhavana came to be used. 


"These bits of evidence, both positive and negative, culled together 
from the present-day Ardhamagadhi canon lead us to the following conclu- 
sions: Anuppeha is recognised right from the beginning as a potent agency 


I. English Translation by Jacobi in Sacred Books of the East, vol. 45, chap. 29. 

2. W.Schubring: Das Mahanisiha-sutta, Berlin 1918, p. 66. This work is 
later than pinda—and Oha-Nijjutti, but in reality, can scarcely be attributed to the 
Canon with correctness. ‘Both language and subject-matter, €. g., the occurrence of 
Tantric sayings, the mention of non-canonical writings, etc., seem to indicate a late 
origin of this work.’ M. Winternitz : History of Indian Literature, vol. II, p. 405. 

. Tattvarthasitra-Jainagama-samanvaya, Rohtak 1936, d 181-2. W. 
Schubring : Die Lehre der Jainas, Berlin and Leipzig 1935, اط‎ 193 ff. 198. I have 
availed myself of some of the observations of W. Schubring in this context. 

4. A.C.Sen: A Critical Introduction to the paphàvagaragaim, the Tenth 
Anga of the Jaina Canon, Wurzburg 1936, pp. 22 ff. 
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for the destructino of Karman; it accompanied Dhy4na, or meditation, both 
Dharmya-dhyàna and Sukla-dhyana; the four Anupreksas of the latter (vide 
iii above) did not get incorporated, like those of the former (vide i above) 
in the standardised list of the twelve Anupreksas. The twelve Anupreksas 
en bloc are not mentioned in the canon which notes some other Anuprek- 
sas than those included under the grouping of twelve. Later, these 
Anuprcksas, when perhaps treatises were composed on them, came to be 
included under, or associated with, svadhyáya or study. The first four 
Anupreksas stand as a group and very well represent the memorable themes 
of ascetic poetry; the next two also can go with them; then the 7th, 8th and 
9th stand together as basic dogmas of Jainism; and the last three go together 
as a positive glorification of the doctrines preached by Jina. Once the twelve 
Anupreksas were enumerated, they served as a basis on which individual 
authors could compose comprehensive treatises which are not only valuable 


doctrines but also repositories of great ethical sermons and of didactic poetry 
of abiding moral value and appeal. 
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NOTES ON LAND REVENUE SYSTEM 
IN THE PRE-MAURYA PERIOD 


(C. 600 - C. 300 B.C.) 
By 
Dr. Ram Sharan Sharma 


Although Ghoshal’s Hindu Revenue System does not consider the 
question of land revenue in the centuries preceding the establishment of the 
Maurya empire, the excellent works of Fick and Mr. & Mrs. Rhys. supple- 
mented by those of B.C. Sen, A. N. Bose and R. N. Mehta, leave little 
scope for further addition to our knowledge in this respect. There is, 
however, some justification for the evaluation of generalisations regarding 
the nature of the royal share realised from the peasants, and of the grants 
made by the king. While Fick and Rhys Davids hold that the royal share 
was a tithe levied upon the annual produce in kind (Social Organisation of 
N. E. India, 118-9; C. H. I. i, 177), Bühler thinks that it was ground rent 
(ZDMG, 47, 466 ff.). The available data do not permit us to reject or 
accept any one of these views entirely. That the tithe system prevailed can 
be inferred from the Jataka story in which a setthi feels guilty in conscience 
while plucking some blades from the untithed field (Fousb6ll’s edn., ii, 378). 
On the other hand the two references which relate to the measuring of field 
by royal officers are capable of being interpreted in a way which may 
suggest some sort of ground rent (7., ii, 376, iv, 169).Bühler compares 
the rajjugahaka-amacca wih the Land Revenue Settlement Officer of British 
India and suggested that the measurement was done for the purpose of 
assessing of ground rent |J. ii, 378; ZDMG? 47, 468-70). But Fick surmises 
that measurement may have been done with the object of obtaining an 
approximate idea of the amount of rent payable by the subjects to the king 
or to determine from the extent of the land the average produce to be brought 
to the king's storeroom (Of. Cit. I49). Nevertheless the fact that in 
measuring the field the rajugáhaka-amacca was conscious of doing nothing 
which might cause loss either to the raja or to the KAettasamika or kutumba 
\ J: 11,376) lends strength to Bühler's hypothesis that the land was measured 
for the purpose of levying rent on it. But whetherthis was the normal 
practice throughout the north-eastern regions cannot be stated. Panini 
refers to officers called ksetrakara, who divided the cultivable land into plots 
by survey and measurement and fixed their arca (V. S. Agrawala, 
India as known to Panini, 142, 197). Here also we have no means to find out 
whether these plots were demarcated for purposes oftaxation, although the 
possibility cannot be ruled out. Another reference in Panini (vi.3.10) 
has been taken to mean, that an impost of two or three pada coins was levied 
on every hala or plough-measure of land (Agrawala, Op. Cit., 414-5) in 
eastern India. This interpretation of the Kasika in its comment to 
karanamni ca pracdm haladau may be applied to the state of affairs in Pre- 
Maurya times, but its mention of three other taxes, in the same connection, 
levied respectively on households, individuals, and hand-mills (Ibid.), 
may be perhaps true of the conditions existing during the seventh century 
A.D., when this commentary was written. 
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‘Theoretically, as head of the community, the king was the owner of 
all the land, a position which developed out of the Vedic custom, according 
to which no land could be alienated without the consent of the vis. The 
functions of such royal officers as ksetrakaras, rajakammikas (f., iv. 169), 
etc. show that in many cases the king exercised this right effectively. But, as 
regards taxes on the general peasantry, the early Palitextshardly give any 
indication that the king made these levies by virtue of his being the owner 
of soil. The almost contemporary lawbook of Gautama, however , states 
that the king was entitled to bali because of the protection afforded by 
him to the people (x. 28 with the comm. of Haradatta, Anandasrama edn.). 
But Maskarin comments that taxes are to be paid by the cultivators on the 
plots of land which they obtain from the king (Comm. to Gaut., x. 24); 
we cannot say how far this is applicable to the pre-Maurya period. 
Gautama adds that the rate of bali should be I-6, 1-8 and 1-10 (x. 24), 
which Haradatta rightly interprets as differing according to the fertility 
ofsoil. It is obvious, then, that assessment of taxes was done in relation 
to the fertility of land, and that there was no uniform rate irrespective of 
the nature of the yields. This might suggest that the idea of land rent was 
gradually developing. ; 


It is interesting to examine the terms used for taxes during this period. 
Bali stands for voluntary offering, although this was not the case in the post- 
Vedic period. But bhaga and kara respectively show that the king was 
entitled to his share or that he could realise ‘taxes’ from the people. We. 
may add that in ancient Assyria also the term ‘gift’ was used for regular 
taxes for a long time in spite of the fact that the subjects were compelled to 
make these payments (Olmstead, History of Assyria, London, 1923, 516). It 
would appear that what constituted gift by clansmen at one stage became 
taxes later. In ancient India there continued for some time the contradic- 
tion between the terminology and actual content. Thus although taxes 
were compulsory in pre-Maurya times, the most frequently used term in the 
Jatakas is not bhaga (ii, 378) but Gautama uses the term kara (x. II) and 
Panini a more emphatic word kāra. (Agrawala, Of. cit, 415). Later 
the two terms bhaga and kara came to be used more frequently. In course 
of time haga came to be regarded as the principal form of land tax and the 
king came to be known as sadbhagin, with the result that in the Arthasastra of 
Kautilya bali figuredas one of the several taxes connected with land (ii. 15). 


How far the peasant communities strove to maintain the traditional 
and customary rate of bali, coming down from the Vedic period, is difficult 
to say. In spite of the exhortation that the king should levy taxes only in 
accordance with dhamma (J., iv, 399, 400), there are several instances of ` 
oppressive taxes in the Jatakas (ii, 240; iv, 224, v, 98), which suggest that 
the king was sufficiently powerful to increase taxes, cither in order to fill 
up his coffers or to harass the people. He could also remit taxes (J., iv, 
169). The fact that the king could enchance and remit bali shows that this 
was no longer treated as a voluntary offering but was a tax imposed on the 
people by the king. 


It is curious that bali was not realised in money, for we find that 
incomes of villages were estimated in terms of money and in some cases 
even hired labourers were paid in cash. But in the early Pali texts there is 
no indication of tithe in kind being commuted into money rent. Never- 
theless, as shown earlier, it can be inferred from Panini that in eastern India 
money rental was imposed on every plough-measure of land. Generally 
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money economy was not so advanced as to eliminate the payment of royal 
share in kind. That bali was synonymous with payment in kind is clear 
from the fast that at one place, in the same compound, bali and kihapana 
are mentioned as two separate impositions ( J., ii, 240). The term nivdsavetana, 
occuring in a Jataka story (i, 194), can be taken in the sense of house rent, 
but here also payment is made not in cash but in ox. 


Unless the doubtful term bhaga-dugha, literally *milcher of the share? 
or ‘distributor’, is taken in the sense of ‘tax-collector’ (VI, ii, 100), we have 
hardly any evidence of any machinery for revenue collection during the 
Vedic period. But in post-Vedic times we come across about half a dozen 
officers who worked as tax-collectors, not to speak of the gamabhojaka, and 
a few others who were connected with the work of assessment and measuring 
grain for storing it in the royal granary. But the precise functions of 
the gamabhojaka and royal collectors, and their mutual relations, cannot 
bedetermined. Fick's view that the gamabhojaka was an official appointed 
to collect the revenue of a village for the king has rightly been questioned 
(B.C. Sen, JDL, 20, 105), for he relics upon a solitary passage in the 
introductory episode of a  Jataka story (i, 354). But since the 
gamabhojaka could impose and realise fines from the villagers in the 
case of minor disputes, (7, i, 483) and offences of murder etc. committed, 
by drunkards (7.,i, 199) itis likely that he acted as royal collector 
as well. Besides, in the earlier stage we cannot expect so much differenti- 
ation of functions that the gamabhojaka would act as local magistrate and 
judge, and that the functions of the tax-collector would be entirely taken 
away from him. ‘Therefore, in contrast to a set of officers who were exclu- 
sively charged with the work of revenue collection, this seems to have been 
only among the several functions of the gamaghojaka.; for he also settled 
local disputes, maintained law and order (7., i, 199, 483), sometimes inter- 
dicted cowslaughter (7., iv, 115), and occasionally helped villagers in times 
of distress |J., ii, 135). It is beyond doubt that the institution of gàma- 
bhojaka was almost universal, but there is not much evidence that he acted 
as a regular collector of taxes appointed by the king. Further, the office 
of the gamabhojaka was not a device for providing revenues to favourites 
and brahmanas. In fact, the office of the gamabhojaka, inspite of 
its being the lowest rung in the ladder, was an important part of the 
administrative machinery, which was headed by the commander-in chief 
(J-,v, v, 484). Gamanis are also mentioned as village headmen, who seem 
to have been king’s favourites living in luxury (7., iv, 310), but there is 
no proof that they acted as regular royal collectors and enjoyed revenues 
raised from the villages (Cf. 7Dd, 24, 16). It is likely that the office of the 
village headman, whether of the gamabhojaka or the gamani, was elective 
in the beginning, but in course of time he came to be an officer of the king, 
with the result that he became less representative of the interests of 
the local folk. 


The gamabhojaka was not an absentee landlord, as is suggested by a 
recent writer (A. N. Bose, Social and Rural Economy of Northern India, i, 39). 
It cannot be proved that revenues were allotted to the village headman; 
in this respect the literal meaning of the term cannot be taken an 
indicating the real position of the gamabhojaka. In several passages 
of the Aitareya Brahmana (viii. 12. 14. 17) the term bhoja seems 
to be used as a king’s title (VJ, ii, 112). In the Gupta period the bhogikas 
and bhogikapalakas appear as officers of the king. Even the evidence 
that the gàmabhojaka collected royal dues from the peasants is not strong 
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but to regard him as the lord of the land of the village will be stretching 
the imagination too far. 


As regards half a dozen royal collectors mentioned in the Jatakas, 
although their names differ, there is nothing to show that they were placed 
in charge of different taxes. On the contrary, we have positive evidence 
that they all were connected with the collection of bali, which 
was the chief royal tax. One of these, the putta (7., v, 117) can be 
identified with Panini’s ayukta, which was a general term for government 
servants engaged in routine work (Agrawal, Op. Cit., 498). In the case 
of special assignments they were called niyukta (Ibid). who seem to be the 
same as the nityuktah mentioned by Gautama (x. 29). The commenta- 
tors take two views of the functions of this officer. Haradatta points out that 
they were appointed among the cultivators for their protection, but he quotes 
another view that this officer was employed for collecting bali etc. (Comm. 
to Gautama, x. 29). The latter is obviously the opinion of. Maskarin, for, 
explaining the term baliddna in Gautama, x. 23, he states that royal dues known 
as rdjagrahanam or balagrahanam should be paid annually to the niyukta by 
those who live on agriculture (DharmakoSa i, pt. 3, 1661). Thus nityukta 
and niyukta of Gautama stand for the same officer, and the interpretation 
of niyukta as a tax-collector suits the text better, for the term is used in 
connection with bali. Another class of tax-collector, the tundiyas were not 
regular tax officers but a special class of collectors, employed to realise 
bali from the people by subjecting them to beating and binding (7., gatha 
with comm. v, 102-3). The akasiyas were also oppressive tax-collectors 
(J., vi, 212, gathà) who dispossesed the cultivators of their earnings. So 
the tundiyas and akdsiyas were special officers, appointed to raise 
taxes on behalf of the king in times of emergency or to collect additional 
taxes. But this does not seem to have been the case with the balisadhakas 
(7., v, 106), andniggahakas (F., iv, 362) who also are putin the commentary 
({bid.) as balisadhakas; these two probably were ordinary tax-collectors, 
normally collecting bali form the people. The term balipatigahaka has 
also been interpreted as tax-collector (Fick, Op. cit., 120), but this should 
be taken in the sense of ‘receiver of offerings or oblations’ (s. v. PTS Pāli- 
English Disclionary). The rajakammikas were, however, regular tax-collec- 
tors who measured land and realised taxes ( J., iv, 169). Panini mentions 
a class of officers known as kérakaras, who were entrusted with the raising 
of taxes in eastern India (Agrawala, Op. citC., 415), but the work of 
measuring land was done by the ksetrakaras. Another officer connected 
with land revenue work was the rajjugahaka-amacca, who may have been 
primarily an assessor of taxes rather than a collector. Thus although we 
have no clear idea about the exact functions of eah of these collectors, 
the fact of the revenue machiney being more organised and developed 
in post-Vedic times than what we findin the Vedic period seems to 
be undoubted. 


An important point to be examined in this connection is the relation 
between different classes of tax-collectors. Fick points out that taxes were 
paid to the official who represented the king in the province allotted to him 
(Op. cit., 120). But he does not make it clear who these officials were and 
what was their relation with the royal collectors we have noticed above. 
Similarly he states that, in the village, revenues were given to the 
gamabhojaka (Ibid.). But if the gamabhojaka collected taxes from the 
cultivators in all cases, what was the necessity of employing three or four 
other officers for the purpose? Besides, how did they function in relation 
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to the village superintendent ? Unfortunately for lack of further data 
these questions cannot be answered satisfactorily. 


The question has been raised whether there was any considerable 
class of intermediaries connected with land during this period. A recent 
writer, while dealing with the position of the gamabhojaka,points out that 
there intervened in Indian land system a powerful class of intermediaries 
somewhat analogous to the modern landlords. (Bose, Op. cit., i. 38). In 
our opinion this statement can be applied in some measure to those 
brahmanas who were granted land by the king, and not to the gamabho- 
jakas who were either representatives of the local folk or regular 
officers appointed; by the king and dismissed by him when occasion 
demanded it. 


Whether there were manorial lords during this period depends upon 
the correct interpretation of certain terms such as brahmadeyya and rdja- 
bhogga. The explanation of Buddhaghosa that the grants mentioned in 
the early Pali cannons carried with them administrative and judicial rights 
(Sumangala Vildsini, i, 246) may be true of the conditions existing in the 
fifth century A.D. when the commentator flourished, but may not suit 

_the state of affairs in the pre-Maurya period. Therefore the inference of 

Rhys Davids that the practice of the grant to local notabilities of local 
government can be traced back to the time of the Buddha (CHI, i, 159) 
cannot be sustained by evidence. The states being comparatively smaller 
in area, even the local affairs could be managed by the officers of the king. 
Although there are several instances of brahmadeyya grants in Kosala and 
Magadha, mentioned in the Digha Nikdya (i, 87, 111, 114, 131, 224), 
significantly enough neither the word akara nor any other word indicating 
immunity of taxes is found in the string of adjectives qualifying the land 
granted. The absence of the list of exemptions may lead us to the presump- 
tion that the grantees had to pay some tribute to the king (Cf. Sen, FDL 
20, 106). And hence, compared to the grants of the post-Maurya and 
Gupta periods, the pre-Maurya grants were of a very limited nature. The 
brahmadeyya grants of this period did not carry those privileges which we 
find later. 


The term raja-bhoggam is another important word in the grants of 
the Digha Nikaya (Op. Cit.), the precise meaning of which is a matter of 
dispute. In the opinion of T. W. Rhys Davids raja-bhogga was a form of 
tenure the holder of which was empowered to exact all dues accruing to the 
government within the boundaries of the district or estate granted to him. 
He could hold his own courts, and occupied in many ways the position of 
a baron, or lord of the manor, except that he could draw no rent (CHI, i, 
159). But, in the cluster of adjectives qualifying such grants, the term 
raja-bhoggam should be taken in the sense of ‘royal’ or ‘that enjoyed by 
the king?’ and not in the sense of “a grant to be enjoyed by the grantee in 
the same way as the king does it", as has been done in the translation of 
this term by Rhys Davids in the Dialogues of the Buddha, i, 108. In the 
grants in the Digha Nikaya, the form of the tenure is indicated not by the 
word rdja-bhogga but by the word brahmadeyya, which is a well-recognised 

‘fomr of tenurê in brahmanical texts and inscriptions of the later periods. 
"Fick cites several references to show that the raja-bhoggas were a class of 
officers in the pay of the king, and equates them with the rajanyas (Op. Cit., 
153). This may hold good of the references he quotes (Jbid., 152), ue does 
not apply to the above references cited from the Digha JVikaya. ‘The com- 
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mentary explains rdja-bhoggam, as ‘raja ladham bhoggam”’, i.e. the meal or 
domain acquired by the king (SW ? i, 245); this evidently refers to royal 
possession. It is likely that during this period brahmadeyya grants were 
made only out of royal domain or crown land, and not out of the land held 
by the communities of peasant proprietors. 


A similar term bhogagáma, which often occurs in the Jatakas, apparently 
means a village given by the king to his favourities for enjoyment; there is 
hardly anything to show that bhogagamas were granted to people for rende- 
ring administrative or other services to the state. It was a mark of favour 
bestowed by the king upon anybody with whom he was pleased, so much so 
that a bhogagdma could be conferred even upon a barber (J., i, 138). A 
passage from the Jataka (i, 354) has been interpreted to mean that the 
amacca was the bhojaka of a village which was given by the king for his enjoy- 
ment as remuncration for his office (Bose, Op. Cit., i, 43; Cf. CHI, i, 177). 
But the passage in question makes it very clear that this particular amacca 
was entrusted with the duty of collecting royal revenues (rajabali) from a 
village; for when he conspired with the robbers to carry off the taxes col- 
lected for the king he was heavily punished. Another reference (१. vi 
261) on the basis of which it has been stated that a monarch could endow 
a minister with the contributions of the gamas (CHI i 177) should not 
create the impression that the grant was made to the minister in return for 
his administrative services. In this particularcase sixteen excellent villages 
(probably conventional in number) were granted to a minister as a reward 
for his ability to provide the right solution to a philosophical question 
namely the definition of an ascetic; and further in this case the minister was 
the Budhisatta. The view that the ministers got as their chief remuneration 
villages together with cows, chariots, elephants etc. De, JDL, 24, 10; J., 
.vi 363), and that salaries and food were additional payments (207४. ) 
does not seem to be sound . In fact, they were given bhatta-vetana primarily 
as their remuneration, and villages were an additional favour occasionally 
bestowed on them when the king so pleased. The specific purpose for the 
grant of villages mentioned in the Jatakas is the reward for wise or religious 
instruction imparted to the king by the Bodhisatta (7, i, 365, iii, 229, 
‘vi, 344). Most of the grants of the bhogagamas refer to their enjoyment by 
the purohita (,7., ii, 428-9, gatha, 117, iii, 105, iv, 473). Thus it will appear 
that generally these villages were granted to those who were the chief advisers 
and religious instructors to the king, and not to the amatyas. In spite of 
the fact that the grantees enjoyed the revenues of these villages, it is obviously 
wrong to translate bhogagamas as zemindarics, as has been done in several 
cases in the Jataka translations; for the donees enjoyed no proprietory rights 
whatseover in the villages granted to them. 


Taking the grants as a whole, certain points seem to be clear. Firstly, 
although the king had the power to make grants, he was not under the obli- 
gation to do so, as seems to have been the practice in post-Maurya and Gupta 
times. Secondly, grants were made for spiritual and religious services. 
Thirdly, these grants were probably tenable for lifetime. (This inference 
is, however, not based on the wrong translation of a passage in the J., 
ii, 428-9, gatha 117. The term gdmavaram therein should be translated as 
prosperous village, and not as “for life", which Rouse has done). Further, 

the grants give neither any indication of being passed on to the descendants 
of the grantees nor of the obligation imposed by the donor on his successors 
to maintain these grants under threats of imprecations. Fourthly, there is 
nothing to show that the bhogagimas were free from tributes to the king. 
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The dominant role of the ksatriyas during this period might suggest that 
they realised taxes even from the brahmana donees. 


It is also of some relevance to examine the usual mode of payment made 
to the officers and other employees of the king. The common term used 
for remuneration is bhatta-vetana. At one place it has been translated as 
food-money (7., iv, 132 Tr. J., iv, 84.). But Horner renders 74770 bhatta- 
vetanaharo as ‘‘living on a salary and food from a king" (The Book of Discip- 
line, ii, 67). Probably the latter meaning is correct. Apparently the term 
vetana cannot be taken literally as cash payment, but, in the case of the 
reference quoted above, we can well presume that there was no necessity 
of paying the officers again in kind if they were already given provisions. 
Therefore, wherever the term vetana is compounded with bhatta, it may be 
taken in the sense of cash payment. Accordingly the statement that elephant 
troops and chariotmen, royal guard and infantry were given bhatta-vetana 


(J., iv, 143, gatha 100) should mean that, besides provisions for maintenance, ° 


they were paid cash salary by the king. There is also a reference to the 
increase of the vetana of his elephant-driver, or his life-guardsman, his 
chariot-soldier or his foot-soldier by the king ( J., vi, 295), which may suggest 
that in this case salaries were paid in cash. The army organisation was 
not based on the land system, as we find it in Assyria. Hence in pre- 
Maurya times soldiers were not allotted land for subsistence, although in 
the Mrurya period the Arthasastra of Kautilya refers to villages supplying 
soldiers and thus enjoying freedom from taxation (ii. 35). In some cases 
even hired labourers were paid in cash (7., iii, 326). Moreover, whether 
it is the income of a village (7. i, 138,) or payment to a youth skilled in 
tracking footsteps (7., iii, 505), or to an archer (7., v, 128), or gift to the 
Great Being (7., vi, 462), the amount stated in each case is a thousand 
pieces of money. Obviously this figure is conventional, asis inevitable in 
folk literature, but all this undoubtedly establishes the possibility of 
payment in cash to the officers and employees of the king. Nevertheless, 
since revenues were collected in kind, officers may also have been paid in 
kind supplemented by cash. And hence thereis not much ground to sup- 
pose that payment was made to the amatyas and other royal officers by 
grants of land revenues,—a practice which became general from the post- 
Gupta period onwards. 


It is contended that absentee landlordism prevailed in the pre-Maurya 
period (Bose, Op. Cit., i, 39). But, in citing two Jataka passages as 
evidence for this, reliance has been placed on their wrong translation in 
Cowell’s edition. In one case the correct translation should be “the 
householder Alara who lives in the city of Mithila”, and not “the land- 
owner Alara”; for the term kutumbika (7., v, 164) cannot be translated as 
landlord, as has been done in 7., Tr. v, 86. Similarly the passage ekam 
nimantanam bhufijanatthaya gantvā (F., i, 413) should be translated as “the 
Bodhisatta, who was a rich merhcant, had gone to a village to attend a feast 
dinner", and no as “... had been to a village to collect his dues", as has been 
done in J., Tr. i, 245. There is no doubt, however, that Anathapindika 
was an absentee landlord (7. i, 412 present story, 441), but this genera- 
lisation cannot be applied to the other grantees or landowners. We have 
also an instance in which the Bodhisatta sent his men to receive the revenue 
of those villages which King Cūlaņi had given him (7., vi, 463). But 
such stories very much exagge rate the amount and nature of 
gifts made to the Bodhisatta the idea being to provide a moral for the 
common people—and even if we accept these in essentials, the cases of 
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such land-lords enjoying the revenues of villages where they did not live 
were very few. 


Really speaking, we have some landlords who got their land cultiva- 
ted by slaves and hired labourers ( J., iii, 293, iv, 276; Sutta Nipata, i. 4; J.“ 
ii, 181). They can be better characterised as big peasant proprietors 
who had their surplus land cultivated by gangs of agricultral labourers, and, 
therefore, were not in any sense analogous to the modern landlords who live 
upon the revenues collected from their tenants. Basically Mrs. Rhys 
Davids’ conclusion that in the time of the Buddha the rural economy was 
based on peasant proprietorship seems to be sound. It may be added that 
there were some big peasant proprietors possessing holdings of 500 or 1000 
karisas (acres ?), but motsly the peasant holdings were just enough to be 
worked by their individual owners. As regards the various kinds of tenure, 
very probably the term rajabhogga does not indicate any kind of land tenure. 
There are many instances of bhogagámas and bhrahmadeyya grants, but the 
grantees cannot be described as manorial lords in any sense of the term. 
Mrs. Rhys Davids speaks of some rural autocrats having country-seat, 
tenant-farmers and serfs (CHI, i. 178), but this statement cannot be applied 
to the grantees. Country-seat implies residence in towns as well, which, 
in most cases, does not seem to be true of the grantees. Sinceland did not 
belong to them, they cannot be described as possessing tenant-farmers. 
Similarly althouh the bhogagamas were settled villages, the tenants settled 
therein were not reduced to the position of serfs because the grantees could 
not increase taxes on the inhabitants of the villages granted to them. This is 
clear that most tenants maintained direct relation with the king through 
the royal collectors and the gamabhojaka, and that the number of inter- 
mediaries in the land system was negligible. Notwithstanding the reproach 
with which the niggahakas were looked upon by the people, the peasantry 
had to pay hardly any other tax except bali; thus it was not burdened with 
those taxes on land which are prescribed by the Arthasastra of Kautilya and 
which can be inferred fom the long list of exemptions provided in the copper- 
plate grants made to the brahmanas and temples in later times. 
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GEOGRAPHICAL EVIDENCE FROM THE KASYAPA SAMHITA 
By 
Dr. Umakant P. Shah, Deputy Director, Oriental Institute, Baroda. 


The Kasyapa Samhita or Vrddha-Jivaka-Tantra! is a medical treatise, 
chiefly devoted to diseases etc., of children (Kaumarabhrtyam Section of 
the Ayurveda). The treatise, in its present form, is not later than c. 300 
A.D. and incorporates in it, earlier portions and traditions of the original 
work of Vrddha-Jivaka, who, if he is the same as Vaidya Jivaka, the contem- 
. porary of Buddha, can be assigned to c. 5th Century B.C. 


The text was re-edited by one Vatsya who says that he obtained it 
by the grace of Anayasa Yaksa (vide, Ka§yapa Sarbhita, p. 191). Obviously 
this is a reference to Anayasa Yaksa, the City-God of kausàmbi in the Vatsa 
country referred to by the Buddhist text Mahamayüri? and supports the 
conclusion that the text handed down to us dates from c. 3rd Gentury A.D.? 


Age of the Kasyapa Samhita has been discussed by Pandit Hemaraja 
Sharma who places Jivaka the original author ina much earlier age. But 
Shri Durgashankar Shastri is right in identifying this Jivaka with Buddha’s 
contemporary of the same time. 


Ka$yapa Samhita is full of interesting data; and some tantric evidence, 
e.g. the reference to Matangi Vidya, etc., was discussed earlier by me in 
IHQ. Vol. XXIX, No. 3 September 1953, pp. 260 ff. and the reference to 
Toys in the same work has been discussed in the Journal of the M.S. 
University of Baroda, Vol. V, No. 1 (March, 1956), pp. 1-5. The text 
contains some interesting geographical data which are discussed below. 


There is a section containing references to different countries and the 
dietary habits of the people in those countries. Unfortunately the text of 
K. S. is not fully recovered, the MS. is incomplete and of the देशसात्म्याध्याय 
which is chapter 25th in the खिलस्थान of the K. S., only 14 verses 
are preserved. The physician must know the diet of the people of different 
lands before he begins their treatment, since without a knowledge of these 
facts how can cikitsá be started ? A question is put to Bhagavan Kāśyapa 
about these facts and Kasyapa first takes up the Kuruksetra. 


I. Kasyapa Samhita edited by Vaidyaraja Jadavji Trikamji Acharya (Nirnaya 
Sagar Press, Bombay, 1938) witha Lengthy Sanskrit Introduction by Pandit Rájaguru 
Hemaraja Sharma of Nepal. 

2. The Mahamayiiri list of places and Yaksas has been discussed by S. Levi, JA 
for 1915. Levi's discussion has been translated into English with additional notes by Dr. 
V. S. Agrawala in J. U. P. H. S. Vol. XV, No. 2, (December, 1942) ,( pp. 24—52). 


3. Forfurther arguments see Ayurveda no Itihdsa, (Gujarati, Ahmedabad, 1942) by 
Durgashanker K. Shastri, pp. 83-85. 
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The original passage is quoted below:— 


अथातो देशसात्भ्याध्यायं व्याख्यास्यामः 11१ 

इति ह स्माह भगवान्काश्यपः I!2 
काश्यपाख्यं ऋधिश्रेष्ठं gear uem 1 
देशसात्म्यमजानन्तः कथं कुयुश्चिकित्सितम्‌ 11३1! 
कस्य देशस्य मध्ये तु कुरुक्षेत्र प्रतिष्ठितम्‌ | 
इत्येवसुक्तो भगवान्काशिराजो महामुनिः 11४11 
इदमुत्तरमक्लिष्टं व्याख्यातुमुपचक्रमे | 

कुरुक्षेत्र मध्यदेशा योजनानां रातं परम्‌ 11५11 
समस्तान्पङ्सान्प्रायो भुन्जते मध्यदेशजा: | 
भक्ष्यभोज्यान्नवीरास्ते तु भुञ्जन्तो वा5सक्कत्तथा 11६11 
arg AFA मधुरः शीतलो गुरु: | 
कुमारवतेनीमा (चा) दौ कटीवर्षस्त थैव च 11७1 
मगधासु महाराष्ट्र्मृषभद्वीपमेव च 1 

पौणड्रवर्धेनकं चापि नृत्तिकावर्धमानकम्‌ 11511 

कवटं च समातङ्ग तास (a) लिप्तं सचीरकम 1 
प्रियडगुमथ कौशल्यं कलिङ्गपृष्ठपूरकम्‌ 11811 

uy प्लीहत्रिनो मत्या गलगण्डिकमेव च 1 
गुडशाल्योदनप्राया मत्स्यभोजनसेविनः 119०1 
प्रायशो मधुराहारा वातश्लेष्मात्मका नराः | 

तेषां कडकतिक्त च sagt च भोजनम्‌ 1 
यच्चान्यदपि श्लेष्मध्नं qui तत्तत्प्रयोजयेत्‌ 1 

कन्चीपदा नवश्वाना कावीरास्तुल्ययोरपि 11१२1] 
वानसी कुमुदाराज्यं चिरिपालिस्तथेव च 1 
चीरराञ्यन्च चोराणां पुलिन्द (न्दं) द्रविडेषु च 11१३1] 
करघाटशनानां च विवे (दे) हा मण्डपेषु 1 
कान्तारं च वराहं च घटास्वाभीरमेव च 11१४] 
दक्षिणां दिशमाश्रित्य देशा वि (इति ताडपत्रपुस्तके २६४ तमं पत्रम) 1 


Now, according to the printed text of the 1९६६७०3 Samhita (Vol. 4-5) 
Kuruksetra is one hundred yojanas from Madhyadesa, People living in. the 
Madhyadesa enjoy taking (diet containing) all the six Rasas or flavours 
(katu, amla, tikta etc.). They are fond of eating, more than once, and 
partake of bhaksya (fruits etc. which can be cut with teeth, /ehya preparations 
etc.), bhojya (light diet, breakfast étc. which is not a full meal) and anna 


(cooked food, meat etc.). 


Kuruksetra according to the text as it is printed, is thus outside 
Madhyadesa. Now the Kuru was known to Panini (IV. 1. 72) as a jana- 
pada and a kingdom. He also mentions Hastinapur (VI, 2, 101) which 
was its capital. As Dr. Agrawal writes, “The region between the triangle 
of Thanesvar, Hisar, and Hastinapur was distinguished. by three different 
names. Kuruksetra proper between the Ganga and Yamuna with its capital 
at Hastinapur, Kurujangala equal to Rohtak, Hansi and Hissar, and Kuru 
ksetra to the north with its centre at Thaneswar, Kaithal, Karnal. The 


- I... I have quoted above the text as given by the Editor with his own emenda- 


tions in the brackets, Kas. Sam. p. 337. 
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Kagika mentions all the three as geographical units...."! Madhyadesa 
is described in the Dharmasutras of Baudhyana as lying to the east of the 
region where the river Sarasvati vanishes to the west of Kalakavana, (a tract 
somewhere near Prayaga) to the north of Pariyatra and to the south of the 
Himalayas.? Manu defines it as extending from the Himalayas in the north 
to the Vindhyadesa in the south and from Vina$ana in the west of Prayaga 
in the east. Thus Kuruksetra should be a part of Aryavarta or Madhya- 
desa and not outside it. I would like to emend the reading of v. 5b as 
kuruksetram MadhyadeSeyojananam satam varam (or yojananàm Satatrayam ?). 


The Pirvadega or Eastern India (India to the east of this Madhya- 
desa) includes Kumara-vartani, Kativarsa, Magadha, the great rastra 
known as Rsabhadvipa (sumahdrastram-rsabhadvipam), Paundravardhana, 
Mrttikàvardhamàna, Kavata (Karvata according to Pt. Hemaraja Sharma, 
Intro. p. 137), Matanga, Tamralipta, Ciraka (emended as Cinaka by 
Pandit-Sharma, ibidem), Priyangu, Kausalya (Kosala), Kalinga and 
Prsthapüraka. (Kalingaprsthapürakam-vv. 7-9). People of these lands 
(generally) have enlarged spleens (plihavino martyah)* and scrofulous 
glands (galagandikam). Their usual diet is treackle (guda) and cooked- 
rice ($alyodana) and they enjoy fish-diet. They generally like sweet and 
tasteful (madhura) dishes and hence their constitution has a tendency to 
diseases produced by vita and pitta. For them should be prescribed (as 
pathya-bhojana) a diet which is bitter and pungent to taste and which is 
free from fat. Whatever else removes cough should be prescribed to them. 


The Pürvadeéa is pleasing and cold (madhurah, $italo) and the 
climate is such as would make food heavy to digest (guruh). 


Next verse scems to refer to the following southern lands but the text 
is corrupt. Before passing to these verses 12 ff, we might consider the 
Eastern lands mentioned above. Kumdravartani: A Kumara-de$a® is 
mentioned in Mahabharata, Sabhaparvan, Adhyaya 29. Pandit Hemaraj 
Sarma identifies it with Kumaradesa near Reva State. 


Now Ptolemy refers to the five mouths of the Ganges, namely, ‘‘the 
Kambyson mouth, the most Western, the second mouth called Mega; the 
third mouth called Kamberikhon, the fourth styled Pseudostomon; and the 
fifth mouth, Antobole... The Kumberikhon is said to represent the Kobb- 
adak or Kabadak (Kapotaksa), the **Cobbaduck" of Rennell’s map, which 
flows past Jhinkargaccha. Another possible explanation would be with 
the Kumara (Kumaraka) river which issues out of the Matabhanga branch 
of the Padma and joining the Gorai, ultimately empties itself into the Harin- 
ghata estuary and the Arialkhan. B. C. Law identifies Kumari river with 
modern Kumari” which waters Dalma hills in Manbhum’’.® 


I. Agrawal, V. S. India as known to Panini, p. 54. 
2. Law, B.C. Historical Geography of Ancient India, p. 12. 


3. Ibid, p. 12; Kane, P. V.. History of Dharmasástra, Vol. II., pt. 15 PP. 13-15- 
Manusmriti, 11۰ 17-24. c 

4. The text of Kas. Sans. show that the language was / Hybrid Sanskrit. 
Some corrections were possibly made by Vatsya when he re-edited ( pratisarbskrta) 


5. History of Bengal, Vol. I (Dacca Univ., 194c), p. 11. 
6. Law, B.C., Rivers of India, p. 45 and Historical Geography of Ancient India, 
p. 231. 
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But if Kumaravartani is to be identified with Kumaradeéa, then 
possible identification may be with Kumaravana, which Nanda Lal Dey 
identifies with Kumaun district of the Himalayas. Dr. Motichandra 
identifies Kumaravisya of M. B. H. 23. 71 with Gazia and Balia districts 
of the Uttara Pradesa, the Chan-Chu of Hiuen Tsang.? Kumiravartani 
may either be Kumara Khali in Nadia Dist. Bengal (Imp. Gaz. XVI, 
p. 18) or Kumarapatà, ancient town, now known as Halisahar, in Barrack- 
pore subdivision of the 24 paraganas, situated on the east bank of the 
Hooghly (Imp. Gaz. XIII. p. 11). 


Kativarsa—It seems to be the same as Kofivarsa and Kativarsa may 
be a scribal error. ‘‘Kotivarsa-visaya is already mentioned in Gupta 
inscriptions. The city from which it derives its name is referred to in the 
Vayupurana. The Jaina Prajfiapana sutra places it in the Radha (Ladha). 
But the Gupta and Pala inscriptions invariably include it within the Pundra- 
vardhana bhukti. 'The head quarters of the Visaya have been identified 
with the mediaeval Diw-Kot (Devakot or Devikota).? It may be noted 
that in our text, Kativarsa is not included in Paundravardhanakam. It 
will be seen that nowhere does the text give the names of Radha or Ladha or 
of Vanga and Gauda. Pt. Hemaraja Sharma identified it with modern 
Katwa in Burdwan. Identity of Kotivarsa is now fairly established 
though the boundary of the Kotivarsa visaya in our text might have been 
bigger than in the time of Gupta inscriptions. The Mahàmayüri list (1. 62) 
refers to Yaksa Mahasena at Kotivarsa.* 


Magadha of course is well known. It is, indeed, surprising to find 
that Magadha is placed between Kativarsa and Rsabhadvipa all the three 
coming after Kumaravartani. The expression is magadhasumaharastra- 
mrsabhadvipameva ca. Does it refer to some eastern part of the Magadha 
known as Maharastra? If that is so can Rastra be equalled with Radha 
and then with Ladha? If this line is emended as magadha-Suhma-Radham 
caRsabhadvipameva ca, then the meaning would be more clear. Ancient 
Radha included Suhma and Gauda, all making Western Bengal. Kotivarsa 
was also a part of Ladha or Kadha according to the Jaina Prajfiapana 
sütra. We may, therefore, suggest Suhmarastram.® 


Rsabhadvipa is puzzling. Pandit Sharma has noted the reference to 
Rsabha in MBH. Vanaparva Adh. 85 and has also shown that Brhat- 
samhita refers to Rsabha in the South which is identified by some with the 
Rsabha-Parvata near Madura (Intro. to K. S. p. 137). But as shown by 
Pandit Sharma, our author refers to some other'Rsabha-dvipa which must 
be in the East. 'The Rsabhadvipa may be one of the islands in the Bay 
of Bengal near Noakhali. 


I. N. L. Dey, Geographical Dictionary of Ancient and Mediaeval India. 2nd ed., 
I. 927, p. 107. 3 
2. See, Moti Chandra Sarthavaha, p. 21. 
3. His. of Bengal, op. cit., p. 25. 
Levi's article on . .. . . translated by Dr. V. S. Agrawal in JOPHS. XV, p. 2. 
p.44. Also references to this list given here are to this English translation. 
For Kotivarsa, also sec, Law B. C., Historical Geography of Ancient India, p. 230. 
5. Law B. 0., Ibid., pp. 232 ff. 
6. For Suhma, see, Moti Chandra, Geographical & Economic Studies, p. 109; 
Nand Lal Dey, Geographical Dictionary (2nd ed., 1927) p. 195; Law B. C., Hist. Geo. 
of Ancient India, pp. 261-62. 
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Paundravardhanaka: referred to in MBH. II. 48. 15 in the account 
of Bhima's conquests." Having killed the king of Modagiri (Monghyr) 
he fell on the mighty lord of the Pundras as well as the potentate who ruled 
on the banks of the river Kosi. Having defeated them he attacked the king 
of the Vangas. Next he reduced to subjection the lord of the Tamralipta 
(modern Tamluk in the Midnapur District) and Karvata, apparently a 
neighbouring place, as well as the rulers of the Suhmas (in the present 
Hooghly district), those who lived in maritime regions, and all the hordes 
of outlandish barbarians. Then he advanced to the Lauhitya (Brahma- 
putra). ^ Pundravardhana-bhukti is mentioned in Gupta inscriptions 
ranging from years 124 to 224, that is, from 444 to 544." In the records 
of the Pala-Sena age it is variously styled Pundra or Paundra-vardhana or 
simply Pundra-bhukti. It seems to have been the biggest administrative 
division or province of the Gauda empire. It extended from the summit of 
the Himalayas in the north to Khadi in the Sundarban regionin the South. 
The Bhagirathi separated it from the Vardhamana-bhukti in the West. 
It is referred to in the Mahamayüri list as Paundra, in the Ait. Brah. as 
-Pundra amongst the frontier tribes of India, at the very limits of Aryan 
India with Andhras and Sabaras. Manu names them side by side with Udra 
or Orissa. Warahamihira (Br. Ja, XIV. 7) classes together the Paundras 
and the Utkalas.* 


Mrttikavardhamanaka: Vardhamianaka is mentioned in the Mallasarul 
Plate of the 6th century A.D., the Indra Grant of the tenth century and the 
: Naihati and the Govindapura Grants of the 12th century. It embraced 

the valley of the Damodara river and is known to have included the Uttara- 
Radha and Dandabhukti-mandalas. . . . It is doubtful ifit covered an equally 
extensive area as early as the 6th century A.D. Varahamihira distinguishes 
it not only from Tamraliptaka (in Midnapore), but also from Gaudaka 
(possible corresp. to Murshidabad) and parts of Burdwan, Birbhum and 
Malda districts). "Towards the east the bhukti extended as far as the Western 
Western branch of the Ganges, now known as the Hooghly."5 The 
Markandeyapurana, VetalapancavirhSati etc. place it north of the Vindhyas 
and in the Devipurana, adh. 46, Vardhamaàna is mentioned® near Vanga. 
. Modern Burdwan equated with the Vardhamana may be taken to have been 
the core of the ancient Vardhamànaka whose boundary might have changed 
in different periods. More interesting, however, is the adjective added to by 
out text. Such an appellation, as far as I know, is not known for the Var- 
dhamana from any other text. Does Mrttikà denote the modern Medinipur 
district ? (Mrttika=clay or earth, Medini—=earth) Vardhamanaka 
of course may be the Burdwan district." Mrttikà must be Rangamati, an 
ancient town in the Murshidabad district. 


Karvata: The mention of Karvata is noteworthy. We find it in 


COON 
1. See, Dr. Motichandra, Geographical & Economic studies in the Mababharata: 
Upayanaparva, pp. 109-110. 
2. His. of Bengal, op. cit. pp. 8-9. 
8. Ibid., p. 24, also see Cunningham, Ancient Geography, notes, pp- 723-725- 
4- Mabimayiiri list, JUPHS., op. cit. p. 41. 
5: Hist. of. Bengal, I, pp. 26-27. Historical Geography of Ancient India, p. 269- 
6. Noted by Pt. Sharma, Intro. to K. S. p. 137. i 
RA 7. King Salva s territory was also known as Marttikavata or Mı ttikavati, see Pargiter, 
ent Indian Historical Tradition, p. 66, But thjg was near Alwar territory. 
8. Imp. Gaz., vol. XXI. 212. 
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the MBH.II. 30 in the account of Bhima's conquests, in the East noted above 
and seems to have been placed adjoining Tamralipta, between the latter 
and Suhma. Dr. H.C. Raychaudhuri notes,” “It is tempting to identify 
the Karvatas with the Kharwars of Midnapore and other districts of Western 
Bengal (Hunter, III. 49. 51 etc.). The Brhatsamhita also refers to Karvata. 
According to Shafer, the Karvata would be between Tamraliptaka and 
Vanga on E. and Sumha on W. or perhaps within Sumha.? 


Mdlanga: As noted by Pt. Sharma (intro.), the Yuktikalpataru 
places Matangadesa to the S. E. of Kamarupa, and is said to be noteworthy 
for mines of gems. 


Tamralipta This has been discussed by many scholars and identified 
with modern Tamluk in the Midnapur district.? It was a port on the Bay 
of Bengal. Dr. Motichandra has discussed at length the various references to 
it, in his Geographical and Economic studies in the Mahabharata: Upayana- 
parva, p. 111. Also see, B. C. Law, Historical Geography of Ancient India, 
p. 263. Recent excavations at Tamluk have brought to light beautiful 
terracottas and other antiquities, some of which no doubt bear testimony 
to the commercial relations between Egypt and the Indian port of Tamalitti 
(J. Ph. Vogel, Notes on Ptolemy, B. S. O., A.S. XIV, Pt. 1, p. 82).* 


Ciraka (Cinaka): Pandit Hemaraja Sharma corrects this as Cinaka - 


on the ground that our text mentions a Cirarajya in the South in V, 13 and 
that a scribal error islikely. Pt. Sharma is inclined to regard Burma 
as the country denoted by Cinaka, he lays stress on the diminature ‘ka’ 
applied to Cina, thus showing smaller China. Since the text here talks 
of Eastern lands, the identification is not quite improbable.5 The Mahama- 
yuri list® refers to the eldest son of Pancika as the Yaksa of Cinabhumis. But 
a more plausible identification would be with Cherus or Cheros who might 
once have been in the Khasi hills of Assam as the name Cherrapunji sug- 
gests and who spread in Uttara Pradesh and Chhotanagapur, and are in 
Korea in old Œ. P. Palamau, Shahbad, Surguja, Ballia, Mirzapur, etc. 
(see Imp. Gaz., KV. 400; XIX. 337-339, XXII. p. 88, XXXIII 172, VI. 
251, XVII. 368). Cherra is a petty state in Khasi hills, Assam, Imp. 
Gaz. Vol. X. p. 194. 


Priyaügu: Not identified. If the original reading was fravanga 
then it can be Anga (Pargiter’s Markanda Pu., p. 325." It would be 
better to identify it with Priyangupattana of Vasudevahind, from which 
place Carudatta goes to Cinasthana.® Priyangu was in W. or N. Bengal 
and is referred to in Irda Plates (Hist. of Bengal, I, 32, 133-34). 


Kausalyam is obviously the Ko$ala country, probably the South Kosala. 
The Mahamayuri list mentions it along with Kalinga in I. 45:—Lam- 
bodarah Kalingesu Kośalyām ca Mahabhujah. 


History of Bengal, p. 9. - : £ 

R. Shafer. Ethnography of Ancient India ( Wiesbaden, 1954); p. 9. 
His. of Bengal, p. 9. : 3 

Law. B. C., Hist. Geo. of Ancient India, p. 263. 

Ka$yapa S. Int., pp. 137-138. 

Op. Cit. line 80 and p. 46. E 

Nandalal Dey, Geographical Dictionary, p. 160. 

Sarthavaha, pp. 131-132. Vasudevabindi, I. p. 145. 


PNP 
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Kosala is here placed in the vicinity of Kalinga, also compare Levi 
and Agrawala’s notes on Venvatata in line 22 of the same list.! In line 
38, Kosala is mentioned with Suna which latter as proposed by Dr. Agrawala 
may be Seunadesa. According to him Kosala in the list, I. 38, may be 
Southern Kosala or modern Chhattisgadh.? 


Kalinga is well known and is referred to in MBH. Brhat Samhita, 
A$oka's Inscriptions, the Mahamayiri list etc. As noted by Levi, it was 
a well known Janapada on the Eastern coast of India lying roughly bet- 
ween the Mahanadi and the Godavari.? 


From V. 12 b, we obtain an account of people of the Southern 
quarter. The first are Kaficipadas. Identification of Kafici with Conjec- 
varam district is settled.* It is referred to in MBH, Bhismaparva, 
Adh.5 Padmapurana, Uttarakanda, Adh. 74. It is also mentioned 
in the Mahabhasya of Patafijali. Pandit Hemaraj Sharma notes that it 
was the capital of Dravida-Cola-de$a. Since the 'Coras" are separately 
mentioned here the extent of Kafici referred to here should be smaller than 


that suggested by him.? 


Navadhvand is un-explained. Does the expression go with Kafici- 
pada ? 


Kavirds: These people must be placed in the region watered by 
Kaveri river.” 


Vanasi-Kumuda-Rajyam: The second part of this expression is puzzling. 
Vanasi may refer to some tribe. A distant possibility would be to equate 
it with Banavasi in North Canara, referred to in the Mahamayiri list, line 
46 as Vanavasi, having the Yaksa Svastika. But if the reading is incorrect, 
then it may refer to Bana or Banapur, the modern Mahabalipuram and 
Kumbhaka or Kumbhaga the Kumbhakonam. This of course is a wild 
conjecture. Nand Lal Dey (Geo. Dict. p. 21) equates Banapura with 


Mahabalipuram. 


Giripali: Pandit Sharma has suggested its identification with Tricana- 
palli which was formerly called Trisiras-palli from the name of the Senapati 
of Ravana, It was later known as Uragapura—ls it the same त्य Uraga 
of the Mahamayüri list, line 14, p 32 where it is mentioned with amra- 

arni? Levi identified Tamraparni with Ceylon but for Uraga immediately 
following he suggested identification with Ura$a in Hazara district in the 
North.® In think that Uraga in the list is ancient Uragapura of S. India. 
The Atavi in the next line of Mahamayuri possibly refers to the forests to 


I. Mahamayiiri List. op. cit. p. 34. 

2. Mahàmayüri List, p. 40 and p. 42. 
Ancient India, pp. 42, 47. 99. 208. : 

3. Mahamayari, JUPHS., op. cit., pp. 34, 42, Law. B. C. Ibid., 156-159. 

4. Law, B, C., Ibid., p. 161. 

5. Law, B. C., Ibid., p. 182. 

6. For Kàüci, see Moti Chandra, Sarthavaha, pp. 21, 61, 107, 175, 25, 208; 
Law, B. C. Historical Geography, p. 148, 161. 

7. See. Law, B. C., op. cit., pp. 162-163. 

8. JUPHS. XV. part 2, p. 32. 
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West and S.W. of the Vindhyas including possibly Lata etc. Bahudhanyaka 
mentioned next to Atavi may then be identified with modern Bodhan, in the 
Mandavi Taluka, south Gujarat, up stream on Tapti river, near Kamrej. 
Kamrej, at least is known as a pretty old site. There is another Bodhan near 
Nizamabad, not far from the course of Godavari. (Imp. Gaz. viii. 254). 
'Then comes the reference to Ujjayini and Bharukaccha and Anandapura, 
which would show a better order in the list. I would also like scholars 
should identify Agrodaka, Amaraparpata and Suvastu occurring before 
Girinagara and after Anandapur (modern Vadnagar in N. Gujarat), with 
some sites in regions nearby. 


Cira-rajya: has been mentioned in the Mahabhasya. Pt. Sharma 
has suggested that Gira is an abridged and Apabhramáa of Kerala (-putra). 
He places it in the modern Mysore State. Chera comprised present Malabar, 
Cochin, and Travancore. The Tamil kingdom of Chera is known to Epics 
and Puranas. 


Cora: obviously stands for the Colas, referred to as Codas in the ins- 
criptions of ASoka. The Coras must be identified with Colakas who in- 
habited the Coromondal coast. 


Pulindas: have been discussed at length by Dr. Moticandra.3 The 
Pulindas are referred to in A$oka's Rock Edict XIII as a vassal tribe. In 
the Aitareya Brahmana VII, 18, they are mentioned with Andhras. In the 
Puranas (Matsya, 114, 46-48, Vayu, 45, 126) they are mentioned with the 
Sabaras and are referred to as Daksinapathavasinah together with the 
Vaidarbhas and Dandakas. The Mahabharata, XII. 207. 42 refers to 
them as the people of Daksinapatha. According to B. C. Law ‘the Pulin- 
das must have certainly included Rüpanatha, the find-spot of a version of 
A$oka's Minor Edicts".3 


The text says that the above-mentioned lands are in the Dravida 
country or that these people are included amongst the Dravidas. Then 
follows another group which is said to be of countries and or peoples in the 
Southern Quarter. First are mentioned the Karaghataáanas, then the 
Vivehas in the Mandapa region, the Kantara land, the Varaha country 
and the Abhiram in the Ghatas ( Latas ?). 


Karahata Y take the expression of verse 14 a to mean that the Videhas, 
i.e. the natives or the countries of Karaghata and Sana are included in 
the land or region of the Mandapas. Karaghata is naturally identified with 
Karahata also mentioned in the Mahamayuri list line 44, pp. 41-48, and 
is the same as modern Karad in the Satara District. ‘‘Sananam” cannot be 
explained. But I may suggest that Sana" may be a scribal error for 
Stna—(Seuna country ?)."* 


I. Dr. Moticandra, Geographical and Economic Studies in the Mahabharata, 
Upayanaparva, p. 117. 


2. Op.Cit. pp. 77-78. 
3. Law,B. C., Hist. Geography, p. 184. 


4. Sce also, JUPHS. op. cit. pp. 40-42, for Karahata and Sagá-sSeuna-De$a. 
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The verse 149 then says that Kàntàra, Varaha and Abhira lands 
are in forests (ghatasu). Apparently these refer to forests to the W. and S. 
West of the Vindhyas. For the Abhiras are known to have lived in the 
Khandesa. That even Lata was a forest region in MBH. times is attested 
by the fact that even upto this date people living in the region watered by 
the Mahi maintain that their land was Hidimba-vana of the MBH. fame. 
The Jyotirvidabharana ascribed to Kalidasa says in JV. XXII’ 14, that 
Vikrama was verily a Fire to the forests of Lata (Central Gujarat or more 


. probably the whole of the Western coast of modern Gujarat, excluding 


Saurastra. Latatavi pavakah. It is for this reason that I have suggested 
here emendations in the identifications of the Mahamayüri list beginning 
with Uragà upto Girinagara. It would be better if a fresh attempt is made 
to identify in this all other places by keeping in mind the fact that the 
author after all did maintain some order in the list. In India it so happens 
that often one and the same name was given to widely different places. 
In Gujarat we have more than one Bharathana while we have, more 
than one स्थान in the W. India, Than in Saurashtra and Thana near Bombay. 
'There was a Tambalipti on the bay of Bengal and Cambay too was at one 
time given that name (see Dr. Moticandram Geographical and Economic 


Studies in the Upayana-Parva, p. 111). 


Out list is unfortunately incomplete though with the above names, 
South India is completed by our author. 


Kantara: Pt. Hemraj Sharma has shown that Kantara is referred to 
in the Southern conquests of Sahadeva. He identifies it with Southern 
Konkana and Aurangabad district. Tagara was its capital. 


The Allahabad PraSati refers to Vyaghraraja of Mahakantara amongst 
rulers of Dak$sinapatha defeated by Samudragupta. B.C. Law writes 
* According to some Sambalpur In the Mahanadi was probably its capital. 
It is identified with the eastern Gondavana or with the southern Jhara- 


khanda."* 


Vyaghraraja of Mahakantara is generally identified with Vyaghra- 
deva, a feudatory of the Vakataka ruler Prthvisena I mentioned in the Ganj. 
Ins. (Ep. Ind. XVIII, p 12) and Dr. Krishnaswami Aiyangar suggested 
(Indian Ant., 1926, p. 229) that Mahakantara might have included the 
Saugor division of the C. P. extending northwards to the Ajaighad State in 
Bundelkhand. G. Ramdas in Jou. Andhra His. Soc. Vol. I, p. 223, 
suggested that Mahakantara must be a mahavana, a great forest region in 
the south extending northwards into the Ganjam Ageney and westwards 
into the trench known as the Chattisgarh states of the old C. P. 


Nand Lal Dey in his Geographical Dictionary, p. 89 takes Kantaraka- 
Aranyaka and on p. 10 places it as a kingdom situated on the south of Ujjian 
and Vidarbha on the evidence of Maha Sabha, 31. This according to him 
is the Aranya of Devipurana, chap. 46 and Ariaka of Periplus. With Da 
Cuhna he took Aranyaka as comprising a great part of Aurangabad and 
Southern Konkana. 


1. Law. B. C. Hist. Geo. of Ancient India, p. 71. Moticandra, Sarthavaha, 175- 


2. Da Cunha (History of Chaul and Bassein p. 127), stated that Ariaka com- 
prised a great part of Aurangabad and Southern Konkana, the capital being Tagara. 
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Varaha: Pandit Hemaraja Sharma suggested that Varaha may be 
identified with modern Varada or Berar. 


There is a Barwaha town in the C. India Nimar distr. Indore State, 
(Imp. Gaz. vii. 89-90), a Barwaàni State existed in Central India (ibid., 
vii. 90-93) while Barwars are a criminal tribe in Gonda distr. U. P. 
(ibid., xii. 314). Barrur is a town in Berar, Amraoti distr. (Imp. Gaz. 
xxiv. 378), there is a Warora tahsil in Chanda dist. old Central Provinces 
(Imp. Gaz., xxiv. 377). Wardha in The Nagpur Division of Madhya 
Pradesha can also have a claim to Varaha (ibid., xxiv. 375). 


Abhira: The Abhira land or peoples are the Abiria of the Greeks. 
In the Mahabharata, Sabhaparvan, Chap. 51 they are located in Western 
India. The evidence of the Mahabharata is supported by the author of 
Periplus and by Ptolemy. The MBH. IX. 37. 1 definitely locates the Abhiras 
in W. Rajaputana and where the Sarasvati disappears. The Abhira 
people are usually associated with Aparanta which indicated in a wider 
sense the western division of India and in a narrow sense only the northern 
part of the Konkan. The Periplus? and the Geography of Ptolemy located 
Aberia or Abiria, i.e. the Abhira country between the lower Sindhu valley 
and Kathiawad, apparently in south-western Rajaputana and adjoining 

regions. 


The Abhira country is mentioned in the Allahabad Inscription of 
Samudragupta as one of the tribal states of Western and Southwestern India. 
Raja Mathariputra Isvarasena of Abhira Sivadatta is mentioned in the 
Nasik Inscription of his ninth regnal year. I$varasena's dominions thus 
comprised the Nasik region in Nortern Maharastra. The Abhiras conti- 
nued to rule as late as the middle of the fourth century when according to 
Chandravalli Inscription (if itis not false) they came in conflict with a 
Kadamba King.? 


The Vayu Purana (ch. 46. 126) and the Markandeya Purana (chaps. 
57-58, vs. 45-48 and v. 22 place them with those dwelling in the Southern 
country. They are called Daksinapathavasinah.? 


In another place the Ka$yapa Samhita, in the Bhojana-kalpa-adhyaya, 
pp: 168f. of the Kalpa-sthana; we find another reference to some countries 
and peoples. Here also the topic is similarly the De$a-satmya, i.e., the 
suitable diet of different lands and peoples. I quote only the passage giving 
names and peoples— 


कौरुचेत्रा: कुरवो नैमिषेया पान्चालमाणीचरकौसलेयाः 1 
हारीतपादा श्चरशौरसेज्ञाः मत्स्या TÎ: शिशिराद्रिजाश्‍च 1४१1] 
सारस्वताः सिन्धुसोवीरकाख्या ये चान्तरे स्युर्मेनुजा कुरूणाम्‌ ) 
उदम्विपाट्‌सिन्धुवसाजिताश्च काश्मीरचीनापरचीनखश्या: Hall 
बाह्रीकदाशेोरकशातसाराः सरामणा ये च परेण तेषाम्‌ 1 
एषामवच्चार्यशनादिरुक्ता सात्म्योचितत्वादभिषजा विधेया 11४३114 


I. Mac Crindle, pariplus, p. 113. 
2. Age of Imperial Unity, pp. 221-223. 
3. Law, B. C., Hist. Geo. of Ancient India., pp. 275-276. 


4. अवक्षायशनादि may be corrupt, अव should be emended to यव which will be clear 
from vv. 44-48. It is the यवक्षार which would lead to the effects mentioned in vv. 44-48. 
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काशीन्सपुयङ्राङकवन्गकाचान्ससा (ग) रानूपकतौ (कौ) सलेयान्‌ ] 
पूव समुद्रं च समाश्रिता चे किरातदेश्यानपि पूर्वशेलान्‌ 11४९1 
Wa: सेमत्स्यामिषशा लितेलेद्रेव्येशश्‍च det: समुपक्रमेत | 

कफो हि तेषां निचित: स्वभावाद्विलीयमान: कृशतां करोति Uoll 
कलिब्नकान्पट्टनवासिनश्व सदक्षिणान्वाऽपि च नामंदेयान्‌ | 
उच्चावचद्र्न्ययुणान्विताभिः पेयाभिरेतान्समुपक्रमेत 11५१] 


The author begins with the people of Kuruksetra and the Kurus. The 
ancient Kuru country comprised Kuruksetra or T'hanefvara. The region 
included Sonapat, Amin, Karnal and Panipat and was situated between 
Sarasvati on the north and the Drsadvati on the south. The territory of 
the Kurus appears to have comprised the Kuruksetra, Kuru’s country and 
the Kurujangala (MBH.  Adiparvan cix, 4337-40). Kurujangala was 
the eastern part of their territory, and appears to have comprised the tract 
between the Ganges and the northern Pancala (Ramayana, Ayodhya, lxxii, 
MBH. Sabha., xix. 793-4). The middle region between the Ganges and 
the Jumna was simply called Kuru's country.) As Rapson puts it, “Kurus 
must have occupied the region between the Ganges and the Jumna, having 
as their neighbours on the east, north-Paficalas, and on the south, south- 
Paficalas, who held the rest of the Doab as far as Vatsabhümi, the corner 
where the two rivers meet at Prayag." (Ancient India, p. 165). 


Paficála-deía comprised Barelly, Badaun, Farrukhabad and the adjoin- 
ing districts of Rohilkhand and the Central Doab in U. P. It extended, 
according to Cunningham, from the Himalaya mountains to the Chambal 
river. Paficala divided into southern and northern Pancalas had Kampilya 
and Ahicchatra as their respective capitals.? 


Naimisaranya known to the Brahmanas, Epics and Puranas was situated 
on the bank of the Gumti in the Sitapur district.4 According to Ramayana, 
Uttara. Ch. 91, it is situated on the left bank of the Gomati. 


The Máwicará cannot be identified. Possibly the text is corrupt. 
The Màniharas are however very numerous in Uttarapradesh and adjoining 
regions. The Manis, Manicaras or Maniharas seem to have spread in 
U. P., Bihar, Bengal etc. Moniar town in Ballia district, U. P. (Imp. Gaz., 
xvii. 181-82), or the Maniyar Math of Rajgir, and the Mani-naga were 
possibly associated with Manis or Manis. Manbhum in Bihar and 
Maniktala in 24 parganas in Bengal might be associated with them. 
Were the Manis also at Manipur in Assam ? 


For Hariyànà, a town in the Hoshiarpur distr,. Punjab, see. Imp. Gaz., 
xiii. 54. For Hariyana dialect, see, ibid., xiii. 148, xiv, 170. There are a 
Haraiyà tehsil ofthe Basti dist. U. P. (Ibid., xiii. 40), comprising the 
paraganas of Amroha, Nagar (West) and Basti (W.) and lying along the 
Ghogra river. There was again Haraoti and Tank Agency. Haraot; 


1. Also see, Law, B. G. Historical Geography of Ancient India, pp. 101-102. 
2. lbid., p. 115. 
3. Cunningham, Ancient Geography., p. 360. 
Law, B. C., Hist., Geo., pp. 113, 41. The Paficavimga Bra. XXV. 6, 4, and 


E Jaiminiya Bra., I. 363 mention Naimisiya which denotes dwellers in the Naimişa 
rest. 
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means the country of Har Rajputs (as sect of the Chauhanas) which com- 
prises the territories of Bundi and Kotah (Ibid., xiii. 40). Then, again, 
Hardoi is a western district of Lucknow division, U. P., with the district 
town of Hardoi standing on an ancient mound (ibid., xiii. 50-51). The 
Kauśaleyas are people of Kosala country, of both the northrn and the 
southern Kofalas. Haritapádas, mentioned next, cannot be identified. They 
must be somewhere near the KauSaleyas and the Saurasenas mentioned 
in one context. The Hariyana distr. of E. Punjab راوس‎ derives its name 
from Haritas. The reading Haritapadas’ cara-Saurasenah seems to be 
corrupt. One does not know why Saurasenah can be qualified by the epithet 
cara. The text must be corrupt. 


In the Apastamba Srauta sūtra, xxii, 6. 18, the ‘‘magadha are 
mentioned along with other peoples of both the E. and W. India, 
namely, the Kalingas, Gandhàras, Paraskaras, and the  Sauviras.! 
Can we emend Pddas’scara to Paraskara ? Pdraskara-desa is known to the 
Ganapatha, cf. Paraskaraprabhrtini ca samjfidyaém (Panini, 6. 1. 157). 
Patafijali commenting on the above says: Paraskaro defah. Paraskara is 
also the name of a mountain according to Panini, 4.5.10. V.S.Agrawala 
places Paraskara desa to the east of Sindh, near Thar-Parkar district.? In 
that case the emendation is less likely. 


A better emendation for Padagcara would be Pataccara, the Patac- 
cara pradesa being known to Ganapatha, palyadigana, cf., Panini, 4. 2. 10. 
V. S. Agrawala identifies this land with the area around Pataudi. It is 
just likely that either Pataccaras or Páraskaras where near KauSaleyas and 
Paficalas and Saurasenas mentioned in the same context by the Kas’. 
Sam., especially the Pataccaras as Patafijali commenting on Prasthottara- 
baadyadikopadhadan (Panini, 4. 2. 110), mentions them in the following 
group— Saurasenas, Gomati, Pataccara, Uddpàna and Yakrlloma. Gomati 
is the valley of the Gomati river and Yakrlloma according to Agrawala’s 
suggestion would be in the Jalaun, Urai, Kaushna and Kalapi area of the 
U. P.* Pataccaras are also mentioned in the Mahabharata, Sabha. 32. 4.8 


Sürasena is one of the ancient Janapadas known to Buddhist texts like 
the Anguttara Nikaya and the Pali Sutta Pitaka. Sürasenas had Mathura 
as their capital. Ancient Greek writers refer to it as Sourasenoi. 


The country of the Matsyas comprised the modern district of 
Jaipur. It included the whole of the present territory of Alwar, with a 
portion of Bharatpur. B.C. Law writes ‘According to the RV. vii. 18. 6, 
the country of the Matsyas lay to the south of Süra or sourth west of 
Indraprastha and to the south of Sürasena. Virátanagara or Vairata was 
its capital, so-called because it was the capital of Virat, king of the Matsyas." 
In RV. vii. 18. 6-7, the Matsyas are mentioned along with other tribes, 


I. See, Law, B. C., Tribes in Ancient India, pp. 195-96. 
2. India As Known To Panini, pp. 51. 

3. dbid., pp. 62. 

4. Ibid., p. 62. 

5. Ch— तर्थैवापरमत्स्याँश्च व्यजयत्स पटच्चरान्‌ 1 


निषादभूमि Maf qanat तथा 11 
Mahabharata, Sabha. 32. 4. (Kumbhakonam ed.). 
6. Historical Geography of Ancient India, pp. 42, 51. 


7. Ibid., p. 51. 
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namely, Druhyus and Bhrgus. A Matsya king is mentioned in the Sata, 
Brah. xii. 5. 4. 9. (SBE. vol. xliv. p. 398), in the Kau$itaki Upa. iv. 1 
(SBE. vol. I. p. 300), the Matsyas are mentioned along with other tribes, 
namely, the USinaras, Kuru-Paficalas and the Kasi-Videhas. In the 
Gopatha Brah. 1. 2. 9 (R. L. Mitra's ed.), they are connected with the 
Salvas and their relation is also attested to by the MBH. Virata., ch. 30. 
According to Manu. II. 19-29 (SBE. xxv. pp. 32-3), the plains of the Kurus, 
the country of the Matsyas, Paficalas and Mea formed the country 
of the Brahmarsis, which ranks immediately after the Brahmavarta.1 


The Dasarnas are mentioned next. Of the Dasarna country, Vidi§a, 
modern Besnagar, close to Bhilsa, was the ancient capital, situated on the 
river Vetravati or Betwa.? Elephants of Da$arna country are referred to 
in the Arthagastra, II. 2.3 Da$arna country is mentioned in the Maha- 
bharata, II. 5. 10 and Ramayana, Kishkinddha,' 41. 8. 10. The Puranas 
associate the people of the Dasarna country with the Malavas, Karusas, 
Mekalas, Utkalas and Nisadhas. A DaSarna king Ksatradeva fought for 
the Pandavas.4 .For Buddhist references for Mahavastu, etc., see, Law, 
Historical Geography of Ancient India, p. 31 


The Sisiradrijás mentioned next (Kas'. Sam.) in v. 41, may be natives 
of the Himalayan regions. Now, the author refers to northern and north- 
western regions. The Sisirádrijas are probably the Haimavatas of Maha 
bharata, II. 47. 19, discussed by Moti Chandra and others. Himavanta- 
padesa of Mahavarhsa’ ch. xii has been identified with Tibet by some, with 
Nepal by Fergusson, with Central Himalayas by Rhys Davids. Emodos, 
Hemodos or Jamus of Greek writers may be Haimavanta. Moti Chandra 

. writes, ‘the name was applied at first by the Greeks or tne HindukuSa and 
the Himalayas, but in course of time was transferred to the Bolar Range.’® 


The Sarasvatas may be natives of the regions watered by Sarasvati 
before Vina$ana. Sarasvata, according to Nanda Lal Dey is the (1) 
Puskara Lake near Ajmere on the evidence of Varaha Purana or (2) 
Sarasvata-pura on the north-west of Hastinapur, on the evidence of 
Hemako§a.® 


The Sindhu-Sauviras are included in the list of Janapadas in Markan- 
deya Pu., ch. 57. The Pali texts refer to them as great centres of trade and 
commerce. In the Mahagovinda Suttanta, Sovira has been described as 
a kingdom with Roruka as its capital. According to Law, it was probably 
situated between the Indus and the Jhelum.” The Sauviras are referred 
to in the Baudhayana Dharma Sutra, 1.2. 14. where expiation is prescribed 
after a visit to this country. In the MBH., Bhismaparva (51. 14), 
the Sindhus_and the Sauviras are mentioned together and are associated 
with the Sivis. Vasátis and the Gandharas. According to the 
Agnipurana, ch. 200, the river Devika, but according to Bhagavata Pu., 


I. Law, B. G., Tribes in Ancient India ) poona 1943), pp. 357-359- 
2. Hist. Geo. of Anc. Ind., pp. 314, 336. . 


3. Tribes in Ancient India., pp. 159, 386. 

45 Mahabharata, Karua., chs. 22, 23; Drvna., chs. 25, 35: 
5. Tribes in Ancient India. p. 397. 

6. Day Ceographical Dictionary ( 2nd ed. 1927), p. 180. 

7: Law, B. C., India as described in. Early Texts, pp. 67. 70. 


8. Moti Ghandra, Geographioal and Economic Studies, p. 47. 
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the river Iksumati flowed through Sauvira.! The Mahabhasya refers to 
a city Dattamitri in Sauvira.? 


According to V. S. Agrawala,? “Sindhu as a janapada may be identi- 
fied with Sindh-Sagar Doab, the region between the Jhelum and the Indus. 
Most of it is now the sandy desert of that. Panini mentions Sauvira and 
gives valuable social history of the region. Itwas the home of many gotras 
"To the south ofKekaya was situated the Sindhu Janapada lying north 
to south between the rivers Jhelum and Indus. Along the lowermost cousse 
of Indus was situated the ancient Sauvira janapada now known as Sindh.” 


The people living between the Kurus (ye cantare syuh manujah Kur inam), 
are, of course, people living between the Uttara Kurus and the Kurus of 
India or the (Daksina) Kurus. The Uttarakurus are historical people in 
Vedic literature, and in the Aitareya Brahmana, vii. 141, they are located 
beyond the Himalayas. Zimmer paced them in Northern Kashmir and 
Keith and Macdonell agreed. The exact location of Uttara-Kurus is, 
however, difficult, as shown by Moti Chandra.* 


The Udag-Vipat are people to the north of the river Vipāś 
and the expression may also go with Sindhu-Vasàátija who are people living 
in the Sindhu Valley and between the Indus and the Jhelum. Vasatis 
are linked with Mauleyas who, according to Moti Chandra, perhaps lived 
in the Mala valley in Jhalavan. The Vasatis have been identified with 
Ossadiovi of Arrian (Anab., VI, 15) who offered their submission to 
Alexander at the confluence of Chenab and Jhelum. M. Saint Martin places 
them between the Jhelum and the Induson the strength of Hemacandra's 
Abhidhànacintàmani, Vasatis are mentioned in MBH Sabha, 48. 14.5 


Ka§mira and Cina are well-known. KaSmiras are mentioned along 
with Daradas in MBH. Dronaparva, LXX. 2435 Kasmira, the Kasperia 
of Ptolemy, was known to Panini (4. 2. 133) and to Patafijali (3. 2. 2), and 
to Buddhist texts like the Divyavadana, AvadanaSataka etc. The Cinas 
are known to MBH Sabha, Chas. 47 and 48 where they may be people or 
Southern China. The Aparacinas may be people of Western China.’ 


The Khasyas may be the KhaSas referred to in MBH, Sabha, 48. 3, 
who, according to Moti Chandra, are identical with the present Khakha 
tribe of the Vitasta valley below Kashmir and in the neighbouring hills. 


I. Tribes in Aneient India, pp. 344 ff. 

2. Referred to D. R. Bandarkar in his Foreign Elements in Hindu Population, Indian 
Antiquary, ( 1911 ). : 

3. India As Known to Panini, pp. 44, 50. 


4. Vedic Index, I. p. 84; Moti Chandra, Geographical and Economic Studies, pp. 83 
ff. Law, B. C., Geographical Essays, p.29-, Historical Geography of Ancient India, p. 133, 
for references from Buddhist texts. Tbe Uttarakurus are known to jaina canons but the 
descriptions are of a land of happiness. more or less mythical, with wishing-trees, etc. 
and not suggesting historical people known as Uttarakurus. 


5. Moti Chandra, Ibid, pp. 105 ff. 
6. Law, B. C. Historical Geography of Ancient India, p. 87. 
- Moti Chandra, Ibid, pp. 60-61. 
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Nepal the Gurkhas are designated as Khas. They may be located in 
Kashgar. 


M. Sylvain Levi (BEFEO, Vol. IV, p. 556) stated that Khasa or 
Kha$a does not indicate any particular tribe, but a member of semi- 
Hinduised tribes inhabiting the Himalayas. But in the Central Asia the 
name has a special significance. The Lalitavistara mentions Khasa writing 
which was in use between the countries of Dardistan and China 
on the upper course of the Indus, and equated with Chou-le, i. e. 
Kashgar.+ 


The Valhikas are people of the Balkh-Bastria.? The original reading 
could have been Vahikas as the next tribes, mentioned are Daserakas, Satara- 
saras, Ramanas etc. If Valhikas were the correct reading, Daserakas 
should be emended. Because Daserakas being far away from Bastria, 
they would not be mentioned in one context. In that case Dardeyaka is 
a possible emendation. They would be Daradas conquered by Arjuna 
along with Kambojas (MBH II. 48. 12). Daradas are people of Dardistan, 
the Derdai of Greek writers? Satasaras should be near Balkh and Dardistan 
mentioned above on the one hand and Ramanas following Daserakas (in 
the same verse), on the other hand. It is difficult to identify Satasaras or 
to emend the text. 


Ramanas may be Romakas of MBH. II. 47. 15. Moti Chandra 
identifies with people of The Salt Range in Punjab, the Salt Range itself 
being named Orimenus by Pleny (His. Nat. XXI. 39). As stated by Moti 
Chandra, ‘‘It is also interesting to note that the Shins of Baltistan also call 
themselves Roms.’’* If the Ramanas were to be emended as Ramathas, 
also mentioned in MBH. II. 29 11. and coupled with Harhuras, then the 
Ramatha country has to be located somewhere near the regions of South 
Persia, Baluchistan, Afghanistan, Bokhara etc. as shown by Moti Chandra, 
on account of the fact that Ramatha or as a foetida is produced in these 
regions. Levi places it between Ghazani and Wakhan. Moti Chandra 
identifies Ramanath cduntry with Kharan district of the Kalat State, 
continuous with ancient Aria (Herat) and Archosia (Kandhar ).* 


People of Eastern land are mentioned in v. 49. Kasi, Pundra, Aga, 
Varga are well known. Kicas may be people speaking the Kusha dialect, 
but their location in the East or north-east of Vanga in uncertain. The 
Kacas in this context-must be identified with Kasins or Kacins tribe of 
Tibeto-Burman origin inhabiting Upper Burma and the Shan states (Imp. 
Gaz., iii. 125, ix, 139, xiv. 253-255). For Kachin group of dilaects of the 
Assamese Burmese branch, see, Jibid, i. 387 394, 401. The Kacas must 
therefore be located in Assam and Burma. Also see K?ata-jana-krti, by 
Suniti Kumar Chatterji. Anupa next may be marshy region of the Ganges. 
I prefer the reading Tosaleyas to Kosaleyas. Tosaleyas will be people of 


1. Moti Chandra, Geographical and Economic Studies, pp. 75-76. 


pete For Valbikas, see. ibid., pp. go ff. Ifthe reading Vahika is accepted, the 
Vahikas would be in the la ıı of live rivers, see, Ibid, pp. 5-6. Location of Daserakas 
is not certain, but see, Law, Tribes in Ancient India, pp. 151 and 398. 
3. Ibid pp. 81-86. 
4. Geographical and Economical Studies, p. 59. 
5. Ibid. pp. 65-66. 
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Tosali, mentioned in A$oka's Kalinga Rock Edict I. in the Tosalei of 
Ptolemy, identified with Dhauli in the Puri district of Orissa.+ 


Pattanavasinah may be residents of Masulipattanam? or Visakha- 
pattanam on the east coast, probably the former. 


Narmadeyas along with Daksinas are people of the Narmada valley 
and the Daksinavasinah of the Puranas or the people immediately to the 
South of the Narmada. In MBH Vanaparva III. 89. 8354 Narmada is 
spoken of as a sacred river on which Avanti is situated. Narmada is 
Narmados of Ptolemy. The Narmada is invoked in RV. Khilasükta, 2, at 
the end of RV. mandala I.* 


The above rather lengthy analysis of the two sections of the Kasi. 
Samhita referring to Desa-Satmya was necessary to show that while the 
countries and peoples noted on p. 171 in the Bhijanakalpadhyaya are all 
known to literature earlier then c. 2nd century B.C., some of the references 
in the Khilasthana are later and show a somewhat later geography. Probably 
the references in the Bhojanakalpadhyaya date from c. 2nd century B. C., 
ifnotearlier. The Khilasthàna is not later than C. 400 A.D. The Bhojana- 
kalpadhyaya may belong to the age of Jivaka himself. i.e. c. Sth century 
B.C. or somewhat later, but certainly it belongs to an age earlier than 
the beginning of the Christian era while the Khilasthana', chapter was 
added by Vatsya, a devotee of Anāyāsa Yaksa, in c. 300 A.D. Worship of 
Anàyàsa Yaksa went out of use at Kausàmbi in Vatsa country in the Gupta 
period when even Kaugambi lost in earlier importance. Vatsya himself states 
that he has added the Khila section.5 ४ 


1. Historical Geography of Ancient India, 9. 195. 

2. See Moti Chandra, Sarthavaha, p. 25. 

9. Historical Geography of Ancient India, pp. 36, 305, 323. 
4. Satavlekara’s ed., p. 769.:— 


नमेदाये नमः प्रातर्नर्मदायै नमो निशि 1 नमोस्तु नमेदे तुभ्यं त्राहि at विषसपतः 11७11 


The Khilas are hymns accepted in Baskala and Saükhyáyana śākhās of the RV., though 
not included in the $akala $akha However, they are very old and must be assigned 
least to the later Samhita period. 

5. Cf: Kas. Sarh., p, 191, vv, 25-29, 
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: KHAJURAHO TEMPLES 


By 
Hari Ram Mishra, M.A., D.Litt, 


INTRODUCTION 


India from the view point of its heritage has a high place of pride. 
Its religion has been eternal which has been embracing, as it docs, in its 
fundamentals all the basic principles of all other religions-—a fact which 
satisfactorily accounts for the naturalization of different peoples who came 
here from time to time. Its civilization, strictly historically speaking in the 
modern sense, dates back to the Indus Civilization; later excavations, when 
correctly scrutinized and established as to times, may locate it earlier. Its 
culture has few parallels; its message of love and non-violence spread far 
and wide. The Vedas are the mystic visions of the Indians of the times when 
humanity in other parts of the world was mostly in cradle. The literatures 
and sciences that followed have their own glorious tales to tell. The Indian 
philosophical contribution stands out even today as original in the world 
thought. Its arts have been prominent. Their broad division into useful 
and fine arts, and further, of fine artsinto Architecture, Sculpture, Painting, 
Music and Poetry was a thing long ago known here. The ancient styles of 
construction of caves, temples, forts and fortresses; of chiselling images, icons 
and statues, of paintings and of music extant today bear eloquent testimony 
to this knowledge. The archaeological finds as coins, inscriptions and 
monuments are most precious treasures helping in fixing their periods. A 
study ofthese things waives off the much prevailing belief that Indians in 
ancient times lacked historical sense, thhugh the real position was that they 
subordinated Materialism to Spiritualism, in other words relevant here, 
History to Philosophy. In the masters the flame of the ‘genius loci’ leaped 
into the realm of creative inspiration; the temporal was drowned into the 
spiritual. 


The ancient period produced different styles of Archiecture and Sculp- 
ture, matchless in design and execution. The temple archietcture in its 
styles flourished in the North and the South, known respectively as the Indo- 
Aryan style and the Dravidian style. The development of the Indo-Aryan 
style was practised in one form or the other over at least three quarters of 
the northern portion and hence its examples were very widely distributed. 
These developments were regional. Each regional manifestation has its 
own particular qualities but there is a certain current of thought flowing in 
all these developments which resulted in a standardization of forms, princi- 
ples and procedure. These developments were rather regional movements 
except in the case of the Khajuraho temples which form a group, confined 
as they are to one locality and to a period of 100years from950 to 1050 A.D. 
They are a brilliant episode in the history of Indian temple archietcture 
and represent one of the rare occasions when religious emotion and unstinted 
patronage coincided with the flowering of artistic genius to find expression 
in buildings of the highest aesthetic standard and the utmost significances. 
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TEMPLES—THEIR SITE 


The Khajuraho temples are situated in Khajuraho, 27 miles from 
Chhatarpur which is connected by the Central Railaway at Harpalpur, 33 
miles distant and 34 miles from Mahoba, both on Jhansi-Manikpur line. 
Khajuraho was the ancient capital of the Chandellas, a mediaeval central 
Indian dynasty of the Rajputs claiming descent from the Moon. The old 
name of Khajuraho was Shri Kharjüra-vahaka as given in the inscription, 
and Khajürapura or Khajjinpura as mentioned in the Prthviraja Raso by 
the bard Chandra Bardai. According to the tradition, the city was so 
called because of two golden Khajüra trees (date palms) which ornamented 
one of its gates or which grew in abundance in the neighbourhood. Among 
the Chandella princes Harsa and his son YaSovarman (First half of the 10th 
century) are important as it is from their reigns that the growth of a strong 
Chandella power began. Ya$ovarman's son Dhanga and the latter's grand- 
son Vidyadhara were other important rulers. Jt was during the reigns of 
the above that the splendour of Khajuraho reached its zenith. Later on the 
Chandellas concentrated on the forts of Mahoba, Ajaigarha and Kalifijara 
to resist against the Muslim invaders. 


THEIR PATRONS 


The Chandellas were staunch adherents of the Hinduism. They 
were worshippers of Visnu, Siva and Laksmi. They worshipped other 
deities as Surya and Hanuman. They erected the statues of Varaha, Nandi 
and carved those of Nrsimha and her female counterpart and Harihara 
which was an effeort to alley the bitterness between the Vaisnavas and 
the Saivas. There are a number of representations of other composite and 
fused deities. The tutelary deity of the Chandellas was Maya Devi, the 
Sakti or the female energy of God Siva. They etsblished her worship 
throughout their kingdom; one of her shrines exists at Mahoba. One or 
the Chandellas, Madanavarman was a ] in faith. They were, however, 
not opposed to other sects, and showed tolerance towards the Buddhism. 
There are thus to be seen represented the Hindusim in its different cults— 
The Visnu cult, the Siva cult, the Sakti cult, the Varaha cult, the Nrsitaha 
cult, the Sürya cult and the Maruti cult, the Jainism and the Buddism. 


THEIR NUMBER 


Traditions say that there were eighty-five temples of which  twentyfive 
are existing divisible, for'convenience, into three groups, viz., the 
Western and the Southern. 


The Western group consists of (1) the Chausatha Jogini temple, (2) 
the Lalguan Mahadeva temple, (3) the Kandariya temple (the temple richest 
in details), (4) the Mahadeva temple (5) the Devi Jagadambi temple 
(6) the Chitragupta's or Bharata Ji's temple, (7) the Vi$vanatha temple, 
(8) the Nandi temple (9) the Parvati temple, (10) the Laksmana temple 
(the temple representing the Pafichayatana type), (11) the Matange$vara 
temple (the temple containing the tallest and biggest Siva linga), (12) 
the Varaha temple... Besides there are (13) the Chopara or the Square 
tank and (14) the Jardine Museum. 


The Eastern group has (1) the Brahma temple, (2) the Vàmana 
temple, (3) the Javari temple, (4) the Ghantai temple, (5) the Adinatha 
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temple, (6) the Par$vanátha temple, and (7) the Santinatha temple 
(the temple containing a standing colossal image 14 ft. ofa Jain Tirthankara). 
There is also a mere remant of a Vaisnava temple known as (8) the Kakra 
Matha, one of the several mounds marking the sites of ancient temples. 
There is also (9) the Statue of Hanuman (which has inscribed underneath 
it the oldest inscription). 


The Southern group comprises (1) the Duladeo temple and (2) the 
Jatakari or Chaturbhuja temple (the temple containing the biggest and 
best image of Visnu with four arms, 9ft in height). 


'The total number of inscriptions found is nineteen. 
MATERIALS USED IN THEM 


The Chausatha Jogini temple is built entirely of granite and a few 
other smaller temples are built partly of granite and partly of sandstone. 
The rest are built of a fine light-coloured sandstone from the quarries of 
Panna, a town situated to the east of, and 43 miles distant from, Chhatar- 
pur. The facing stones are embedded in most cases in lac, lime concrete 
being generally used in the core. Iron clamps have been freely utilized. 
These temples stand on lofty terraces and are not surrounded by walls as 


enclosures. 


THEIR CONSTRUCTION AND STRUCTURE. 


The Khajuraho temples are similar, one to another, in external 
appearance. The majority of them consist of a Cella (garbhagrha) precedea 
by a vestibule (antarala), the assembly—hall (maudapa) and the entrance- 
portico (ardhamandapa). The more developed examples have the transepts 
(mahamandapa) and the circumambulatory passage (pradaksinapatha). 
All these parts are incorporated into a compact architectural synthesis. 


On the ground the temple took the general shape of a Latin cross with 
its long axis from the east to the west, the sole entrance approached by a 
tall flight of steps, being on the east at the foot of the cross. On the lofty 
terrace on which the temple stands, the building resolves itself into three 
main parts: (1) an empahtically high basement storey with a rich and 
diverse series of mouldings, (2) above which are the walls and balconied 
window openings of the interior compartment with two or three parallel 
kinds of sculpture and (3) over all a grouping of roofs culminating in the tall 
and graceful top (Sikhara) crowned by the cogged ring-stone (amalaka) 
surmounted by the finial (stüpika) with the vase (Kala$a) as its most 
conspicuous part. The soaring impulse is accentuated by a number 
of pronounced vertical projections, which lead the eye upwards as also 
produce a variety of vertically inclined and well-disposed passages of light 
and shade. The architecture of the above three main elements shows 
consummate skill. Each of the main compartments of the temple had a 
separate roof, the smallest and lowest being that of the portico, and these 
separate pyramidal roofs rise in a gradation. The graceful shape of the 
Sikhara has been effected by the subtle lineaments and rhythmic distribu- 
tion of the main curves and the design and the distribution of the miniature 
turrets, superimposed on the sides to break up the mass. The system of 
constructing miniature turret and duplicating or triplicating them about 
the lower part of the structure, resulted in more melodic out-lines to the 
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volume, the fluency thus achieved adding fresh beauty to its strength. 
The interior of the building was designed in strict conformity with the 
requirements of the ritual. The entrance is only one on the east 
approachable by a singularly tall flight of steps. The lintel of the doorway 
is festooned with a cusped archway (torana) through which entry is effec- 
ted into the passage or porch leading to the portico (ardhamandapa), the 
whole with open sides, the ccilling carried on pillars and slopping seat backs 
as dwarf-walls. The portico leads to the main hall (mandapa), a modera- 
tely large square compartment with four pillars in the centre supporting 
the beams of the roof with transepts (mahamandapa) on either side connec- 
ting with the balcony windows of the exterior. In a temple with the inner 
circumambulatory passage there is another pair of transepts with window 
openings on sides and in the rear for light round the cella. 'The vestibule 
(antarala). a small passage with a large moon-stone step (Chandrasilà) 
leads upto the ornate doorway of the cella, an opening repeating in its 
festooned lintel the design of the main doorway. 


A few Khajuraho temples are of the Pafichayatana type, that is to 
say, there are four subsidiary shrines, consecrated to the subordinate divini- 
ties, built at the four corners of the terrace on wnich the main temple stands. 
Sometimes, another shrine also is constructed in front of the portico to 
hold an image of the venicle or vahana of the principal deity. 


The Khajuraho temples are richly decorated with sculpture. The 
mandapa exhibits several notable features, functional and ornamental. 
The portions specially selected for ornamentation were the capitals of the 
pillars, the architrave, and the ceilling itself. The capitals, though of the 
bracket order, are so overlaid with ornament and figure-subjects that the 
sense of this order is obscured. Above and below are the contorted forms of 
grotesque dwarfs with rampant gryphons at the angles. In the interspaces 
are inserted female figures of celestial beauties or women sporting with trees, 
enchanting, graceful and lovely, in dancing poses or flexuous attitudes—each 
carved out of a separate slab of stone and a finished statuette in itself. The 
architraves above the capitals are highly decorated with figure composi- 
tions. The ceilings supported by them have been designed and executed 
with the greatest ingenuity and artistic skill according to the practice of 
including such richly carved ceilings in the temple interior. The mandapa, 
had the finest work produced, the porches and the outlying chambers were 
often equally elaborated. The design was usually a geometrical one; inter- 
secting circles were arranged, which on plan form a combination of cusps or 
quatrefoils, but in section are a series of semi-spherical recesses, or shell- 
shapes, with a long richly carved pendant dropping from the centre of 
each. ‘These designs were varied, different and many. Almost every 
member of the Hindu pantheon is represented and the wealth of imagery 
is conceivable. The bands of sculpture around the exterior of the temples, 
inside and around the cellas and following the alternate projections and 
recesses of the walls contain figures, different in forms and sizes. These 
include gods as Visnu and Siva in various forms, and goddesses as Sakti, 
the presiding deities of the eight quarters (Astadikpalas), nymphs and 
fairies (apsarasas), celestial beauties (surasundaris), couples (mithunas), 
flying celestials (vidyadharas), serpents (nagas), leogriffs (Sardulas), 
human figures in erotic poses, etc. The delicate states of intellectual and 
sensual rapture were expressed in longstemmed, globular and serpentine 
shapes. There are lintels showing events from the life of Lord Krsna, 
the churning of the ocean, some of the incarnations and the cow Surabhi. 
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THEIR PHILOSOPHICAL, RELIGIOUS, CULTURAL AND 
SECULAR ASPECTS. 


The architectural structure and sculpture of the Khajuraho temples 
are representative of the Indian view of life. In India the ultimate aim of 
life is Release and art is one means to thisend. Indian temple architecture 
in its full development establishes in Spatial terms an intellectual and actual 
approach to the Supreme Principle of which the deity is symbolic. The 
statue is the manifestation of the deity, and the building its body and house. 
The temples and statues are stages in the approach to Release. The high 
roofs of the different component parts of the temple rise and fall and then 
rise even higher as they near the tower of the cella. Their skyline like ridge 
of a mountain chain traces the ardous journey of the mind’s pilgrimage 
towards the highest point. The consistent fabric of Indian life never 
thought of the Western dichotomy of religious belief and wordly practice. 
hence it is that every aspect of life is incorporated into a known hierarchy 
of values in the physical, psychological and metaphysical realms. The 
royal patrons and the builders thus assured for themselves a footing in 
heaven whilst they were still on earth. The form of Indian art though 
instinct with the movement of life has its limits prescribed by concepts. 
The conceptual units of Indian architecture are (1) altar, (2) pillar, (3) 
mountain, (4) cave, (5) enclosure and (6) gate. Materials used have 
each its own particular meaning. For instance, brick being the substance of 
the sacrificial alter, signifies sacrifices itself; wood signifies the substance of 
the World Tree, and stone that of the mountain—these meanings were 
retained even at later stages of development. The Vedic altar of piled 
bricks is the earliest known sacred monument of Indian architecture. In 
the centuries when art openly displayed its innate themes, the images were 
made visible in architectural monuments of which the temple that emobdies 
the cosmic myth of ‘Existence’ was the most important. The temple is an 
architectural replica of the imagined world mountain Meru which as a pillar 
separates heaven and earth, or anagogically, an equivalent of the body 
of Purusa, the Univetsal Man whose body: comprchends this universe. 
Accordingly, the final amalaka, in shape like a lotus flower or a solar halo 
with rays typifies the passage to heaven, the sun-door at the summit of the 
world mountain, or the dome of the skull of the Universal Man. The 
stressed verticality of every architectural member leads the worshipper 
upward to that centre of magic union with the divine, and the sculpture 
decoration points the way to that desired union. From the 7th to the 13th 
centuries when the temple building was at its height, there are few represen- 
tative edifices without sculpture. Impelled by an inner driving force the 
figures seem to throb beneath the sculptor’s touch. In Indian art the figures 
are, as it were, modelled by breath, which dilates the chest and is felt to 
carry the pulse of life through the body to the tips of the fingers. This 
inner awareness was given permanent shape in art, for it was daily and 
repeatedly practised and tested in the discipline of Yoga. Hence the sculp- 
ture here appears to be convetionalized but it is not without vigour. The 
Khajuraho temples represent this Indian view of life in its various aspects. 
The particular faith to which a Khajuraho temple is consecrated is determin- 
ed with reference to the cult image installed therein or to the subsidiary 
figure over its entrance which according to thecommon usage depicts one 
or the other deity of the sect to which it belongs. The temples of Siva 
predominate. The Siva lingam is the symbol of Cosmic force. Images 
of different gods represented other forces in the universe. The Divinities 
of the Hindu pantheon sculptured on the walls of the temples whether they 
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are of Brahmi, Visnu, or Siva and their spouses, the Sakti of each god, i 
symbolize the'action of the powers of Nature in man. The flying celestials i 
as the vidyadharas, the Yaksas etc, are the guardians of the vegetative 1 
source of life. The serpents (nagas) are important in the Hindu and the | 
Buddhist mythologies as guardians of the underworld and protectors of fi 
great treasure which they sometimes bestow on human favourites; they also 1 
symbolize wisdom. The eagle-winged parrot-beaked lion shape of the | 
griffin is one of the figures representing the ‘Unseen’. The figure of leogriff 
playing with a human figure is often to be met with; it may represent the 
smooth relationship between a human being and a beast. Horses represent S | 
the senses; elephant symbolizes the earth, the material body; the lotus is | 
identified with man himself; its roots plunging in the mud represent matter, il 
its stem passing through the water symbolizes man’s emotions and passions 1 
and the flower opening to the sun is man's soul opening to the realities of the f 
spiritual life. The friezes containing human figures in erotic poses are 4 
to be scen on the walls of the temples; they too are symbolic. Confronting 
an Indian work of art, a beholder ignorant of the traditions sees merely its 
form; its quality awakens in him only a vague response to the total awareness 
that has gone into its making. He is attracted more towards its component 
parts depicting wordly aspects. This accounts for greater attraction and t 
more attention towards the above erotic poses. (1) Their depiction is said ! 
to be due to the influence of the Tantric form of the Buddhism. (2) One E 
view is that the mithunas or men and women in erotic embraces typify in 1 
their ecstasy the ultimate union of the soul with the divine, the reconstitu- { 
tion of the primordial wholeness that was destroyed when Purusa divided 
himself into a polarity separating human and divine. (3) Another view is 
that these are to tempt the ascetics represented as seated near them and there- 
by'strengthen them in their meditation over the Supreme Being. (4) The 
Hindu Scriptures make them responsible for protection of the temples against 
lightning, cyclone, etc. (5) Some see in them the depiction of the fertility 
cult. This element in Hindu worship had its origin in agricultural fertility 
rites. It is an aspect of Indian religious cult which baffles most Westerners; 
yet sexual rites in worship are not limited to Asiatic tradition, as even the 
most casual research into the records of the Ecclesiastical courts of mediaeval 
Europe will prove. The centralized authority of the Church resisted their 
intrusion into the orthodox worship; in India the Indian view of life con- 
ceived as a whole admitted them into the orthdox worship. (6) (a) The Greek 
sculptor has produced statues of males and females, naked and in many 
poses but they are not considered obscene. (b) The nudist societies in 
foreign countries are not considered detestable. (7) Others ascribe this 
depiction to the sculptor's desire to put life.in its naked reality, and teach 
the practice of mastery over bodily functions. ‘The abundance of beautiful 
female figures in the midst of gryphons at the angles is to express the triumph 
of beauty over ugliness, or to contrast the spiritual with the bestial. (8) 
"These scenes, according to still others, depict versions of sensuous pleasures, 
which apparently wordly sweet, prove hollow ultimately and thus serve as 
purgation and purification for spiritual insight. This view is corroborated 
by certain Tantrika religious practices of the Tibetan Lamas who when 
they reach a certain stage in their development towards the spiritual con- 
conquest—the essence of Buddhism—they are allowed to pass through the 
portals of the obscene idol-houses, which the Tibetan shrines are said to 
have, for further spiritual progress. They thus serve as tests of the sincerity 
of the seekers of Truth. Shri Rahul Sankrityayana, the great Buddhist 
scholar, testified to the above practice in a talk with the author of this article 
on 30. 11, 57 during his visit to Chhatarpur. (9) A few view in them the 
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representation of the process of evolution through sexual union. The idea 
is innate, in the Samkhya system of Indian Philosophy where the origin of 
the world is due to the meeting of the Purusa and the Prakrti. (10) Some 
are of the opinion that it is due to the influence of the Kaula Marga—a 
religious sect which has the enjoyment of the wordly pleasures as its summum 
bonum. A few followers, however, take this enjoyment as only a means of 
attaining by satiety, the highest beautitude and thus it forms part of their 
Sadhana. (11) The Phallus worship of Siva in the form of the genital organs 
of the human male and female is never considered an obscene performance 
and hence these erotic poses should also not be considered a obscene. (12) 

The four objects of the integrated complete Indian life of man were : the 
Dharma, the Artha, the Kama and the Moksa. Each, though overlapping, 

has arts and sciences thereon well developed. The erotic poses are illustra- 

tions as expounded in the Kama Sastra. ‘They are to be seen in the friezes 

of the Baleswar temple in Champawat in the Lohaghat sub-division of the 
Almora district. They, therefore, wre not considered as obscene, wide- 

spread as they were even in far and remote places as the above. (13) A local 

tradition ascribed it to the desire of the sinner, a beautiful Rajput princess 
ravished while yet a virgin in her sleep by the moon and made big with 
child who got erected these temples on the altars of which she had perfor- 
med the exonerative sacrifices to give publicity to her sins, through these 
erotic poses, in mitigation. (14) A few saw in them the influence of the 
sinister rituals which ultimately resulted in the almost complete absence of 
life within the precincts of these beautiful buildingsand their misuse before 
complete disuse. (15) Some say. that it represents a decadent phase in art. 
The above views are efforts to explain erotic poses in the art of the Khajuraho 
temples. The traditions of the arts are handed down as the verbal traditions. 
Once they are put into words, the timeless themes persist, and are'shaped 

in the traditions of the arts when the artist throws his total sensibility into 

his work. It is guided into channels being reshaped incessantly. Ethical 
heritage, cultural levels and regional conditions are the determining factors. 
The traditions expand and contract. There are many scenes depicting 
the religious, social, economic and political conditions. These may be 
depicting the prevailing conditons or must be their conventionalized forms 
handed down as traditions with combinations of prevailing conditions. A 
number of panels in their small friezes depict the prevalent modes of 
worship. They represent Siva linga as the deity, and worshippers are 
shown with musical bands comprising mostly conch-shells, bells and drums. 
They hold offering in their hands and have garlands as also bags of coins for 
charity. There are scenes depicting schooling during the Brahmacharya 
stage; the domestic life in its varied and many aspects, for example, women 
reading and writing, painting, dancing or singing, sporting with birds, 
looking into mirrors and using collyrium, extracting thorn from foot, etc., 
and: the ascetic life. Secenes present ample materials in the formof dresses, 
ornaments, and head gears, various musical instruments, various house-hold 
equipments as couches, etc., used, different professions as engineers, physicians, 
tailors, barbers, potters, sculptors, labourers in a groupcarrying loads, and 
hunters, all wearing ornaments according to status—the four parts of the 
army; elephantry, cavalry, camel corps and infantry, different weapons 
as lances, swords, shields and maces, martial music, a judge pronouncing 
judgment, a commandergiving instructions to soldiers. They also depict 
stages of physical development in the life of men as child-hood, youth, 
maturity and old age. These and such others scenes exist in plenty which 
represent gods, goddesses,men and women in different aspects and phases 
in sculpture comparable to their prototypes, indigenous or foreign. 
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THEIR COMPARISON WITH REPRESENTATIONS OF FOREIGN 
AND INDIGENEOUS ARTS. 


(Comparison and Influence on, and from them). 


' The Indian beauty as represented in the Khajuraho temples may be 
compared to advantage with the Greek beauty as represented in the Greek 
art. The Greeks took as their ideal the disciplined athletic physical body 
whereas the Indians took the disciplined state, or subtle body of inner 
realization, on which they modelled the shape of their image. "Training 
and environment equipped the Greeks and the Indians with their peculiar 
types and sensibilities. ‘The Greeks, the Iranians and the Indians all met 
together and the result of this cultural synthesis was the fullest expression 
through the Mathura school of art. In the Khajuraho temples there are to 
be seen carved naked statues of ladics—in one temple in the female statue 
there is a scorpion carved on the leg—maybe, in the wake of the Greek 
conception of beautiful female figure. A lady copulating with a dog-like 
beast depicted in another temple of Khajuraho may be another motif from 
the Greek art. Many themes and subjects of the Greek inspiration found 
in the Mathura sculpture, for example, bacchanalian scenes, the scene of 
Hercules fighting with the Nemean lion or scene representing the rape of 
Ganymede are to be found represented in the Khajuràho temples also. Under 
the influence of the Scythians the sun worship at Mathura was introduced. 
There is an image of Sun God installed in one of the Khajuraho temples. 
The Scythian influence evident strongly in the decorative motifs of the 
Mathurà sculpture, especially the fabulous animals, winged lions etc., is 
to be seen strongly in the fabulous animal represented in many permuta- 
tions and combinations as to its head which at one place is of lion, at 
another of elephant, at still another of parrot, etc. in the Khajuraho 
temple. Jt must be kept in the mind here that the school of Vatsyayana 
on the science of Erotics, the famous animal Sardiila and the worship 
of the Sun as one of the planets were long ago known to the Indians. As 
in the Mathura school of sculpture, the sculptors here catered to the needs 
of their religions patrons by fashioning out images of gods and goddesses 
in large numbers and also found scope enough for the free play of genius 
untrammelled by religious conventions as they gave rich expression to the 
secular aspect of art in the sphere of decorative motifs, ornamental forms, 
and above all, in the portraits of human and animal figures and subjects 
of domestic and other aspects of life. Truly speaking, the Khajuraho 
sculpture exhibits a range of design, form and expression not to be found in 
the art of even the Gupta age, said to be the period of the production of 
some of the finest sculptures under the Mathura school of art in India. 
'They are not to be found even in the contemporary temples of the Indo- 
Aryan style at Bhuvaneshwar. They are not contained within the 
customary walls as the Bhuvaneshwar temples which detract from their 
complete vision at the first sight but stand on high solid masonry terraces 
which add to their beauty and grandeur and keep them detached from 
their temporal environment. Their different component parts were 
always incorporated into one unified structure and were never or never 
appeared like additions as in the Bhuvaneshwar temples. The halls of 
the Khajuraho temples are richly decorated with sculpture in contrast 
with the excessively plain treatment of the Orissan interiors. A 
group of three sculptures: Woman with the child, woman looking into a 
mirror, woman writing letter—recorded to have come from Bhuvaneshwar 
in the Indian Museum stylistically belong to the Khajuraho school. Un- 


CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


IRC 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


118 


like the Orissan type which is pyramidal, the roof of the Khajuraho 
temples are domical in contour, but their surface texture in horizontal 
strata is much the same. A comparison of the Khajuraho form of 
Sikhara with the Orissan type makes one realize the beauty of the 
former with its flowing profile. The touch-stone of the Indo-Aryan 
temple is the design of the spires which are the most refined and elegant 
of their kind in the Khajuraho temples. The culmination of the Indo- 
Aryan genius in architecture was attained in the Khajuraho temples, 
indeed. 


Inspiration from and to other sources is also to be observed in the 
art of the Khajuraho temples. ‘The motif of constructing the image of 
Visnu lying on the World Serpent might have been received from the 
Visnu temple about 500 A.D. in Deogarh,U. P. The style of constru- 
cting the outer portion of the roof of the Matangeshwar temple in Khaju- 
raho might have been adopted in the wake of that in Sangameshwar 
temple about 600 or 7th century, A. D. in Mahakut near Badami, ۰ 
Deccan. The idea of the curvilinear Sikhara with its decorated parts 
might have been conceived from the temples as the Visnu-Brahma 
temple, 8th century, Alampur, South Deccan and the Chaturmukha 
Mahadeva temple, 8th century, .Kutharanachana near Panna, M. P. 
There are many images of males withbeards; these are of gods as Agni 
(fire), etc., or of sages. That such bearded images of sages existed in 8th 
century is to be observed in the panel depicting them on the sides of 
Brahma in Haccappya-gudi, Aiholi. The image of Visnuvaraha is to 
be found about 740 A. D. in the Virüpaksa temple, Partadakal, S. W. 
Deccan. The big image of Nandi existed about 900, A. D. on ‘corner 
of top platform (vedi) of'Vettuvankoil in Kalugmalai, South India. 
The style of the making of images as of the Buddha about the 4th century, 
Bodh Gaya, Bihar now in the National Museum of India, New Delhi 
must have been known to the Khajurahosculptors as one such image of the 
Buddha is in the Jardin Museum atKhajoraho. It may be said that the 
Saranath traditions and the major trends of Malava, Pallava, and the 
Deccan sculpture from the 7th century onwards are all reflected in varying 
measures in the Khajuraho sculptures as contained in the -existing 
Khajuraho temples. ‘Traditions of these must have been thé inspiring 
factors for the builders of the Khajuraho temples. The statue of lion, 
Suhaniya about the llthcentury, now in the Gwalior fort museum, and 
the style of construction of the details of wells of NilakantheSvara temple 
about 1040-1080 in-Udaipura, M. P. and the art of the construction of 
the inner ceiling im accordance with the geometrical designs of many 
kinds and thelintel of the door-ways festooned with cusped archways in 
the Dilwara temples of the Indo-Aryan style must have been inspired by 
their peototypes in the Khajuraho temples. 


CONCLUSION 


The above presentation isa very modest effort (based on the 
author’s personal knowledge obtained by observation after many visits to 
the place and also by study of volumes written by experts to whom he 
acknowledges his indebtedness) to see the -Khajuraho temples from a 
very limited point of view. The author has pieced together systematically 
extracts from his article in which the subject has been viewed in its 
perspective comprising brief descriptions of schools of different styles of 
architecture and sculpture as they flourished in different periods and the 
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description of every individual temple with its varied and rich details; it 
is not at all possible to camprehend them within the scope of the limit- 
ed canvas. Every look of even a casual visitor reveals new wealth of 
details every time, not to say of the look of one who visits them with 
keen curiosity for deriving some knowledge from them. This modest 
effort is intended to stimulate that curiosity about these Khajuraho 
temples—the embodimeat of the wealth of knowledge about the plastic 
art at its height in the country—the glory that was (and is) Ind. 
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BELIEF IN A SOLAR WORLD IN INDIA 


Š (As Old as 3000 B. C.) 
K. N. Sastri, G 256, East, Vinay Nagar, New Delhi 


The discovery of two prehistoric cemeteries at Harappa has thrown 
flood of light on the mode of disposal of the dead and the eschatalogical 
beliefs of the Indus people. In one of them—the Cemetery H—were 
exhumed two strata of human burials of a prehistoric people who appeared 
on:the scene when the earlier Harappa culture was dying. The first 
stratum yielded about 135 burial urns (fig. 1 a) and the second a large 
number of earth burials accompanied by funeral pottery of a peculiar 


type (fig. 5 b). 


Of the 135 burial urns nearly eighty contained dismembered human 
bones while the rest were merely empty ceremonial jars. Eleven urns 
contained dead bodies of babies laid to rest entire in embryonic position. 
The adults were, however, first exposed to the elements and thereafter the 
excarnated bones were deposited in the urns. Many urns were painted 
with such designs as solar orbs, stars, animals, plants and hybrid human 
figures. 


Spirit of the Dead Man 


The following burial jars were particularly interesting on account of 
their exceptionally significant paintings:— 


An ellipsoid urn (H 206 b) which is painted with two almost identi- 
cal burial scenes (fig. 2). Each scene shows a therianthropic figure looking 
right. The upper part of its body is that of a peacock and the lower one 
ishuman. In each of the talon-like hands it is securing a bovine 
animal by means of a rope and also holding a bow and arrow in the left 
hand. a snarling dog is attacking the left-hand animal and biting at its 
tail. The duplicate scene on the opposite side of the urn shows on the head 
of each bovine animal acrest symbolizing, as it were, the triumphant 
emergence of the group from the ordeals of the fateful journey. Here the 
left-hand animal is without tail and the intestines, and no longer pursued 
by the dog. In the intervening space also figure two horned peacocks 
and a large bearded goat. The crested goat many be the deified inter- 
mediary acting as the path-finder for the deceased in his journey to the 
unknown world. 


Evidently the therianthropic figure standing between the animals 
represents the subtle body (suksma Sarira) of the dead person and the 
animals are his guides. Incidentally an allusion may be made to the 
custom among the Vedic Aryans of slaughtering Anustarant cow at the 
time of cremating the dead person and covering his or her head with the 
marrow of the sacrificed animal. This was to act as balm to assuage the 
fury of the Fire God (Kravyada) who was also invoked to be kind to the 
deceased and transport him gently to the higher regions. Further, the 
entrails of the slaughtered animal were placed in the hands of the dead 
as food for Yama’s dog. It is interesting to findin the duplicate scene 
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the dog and the entrails of the animal both missing as if the canine 
intruder had run away with its allotted share. In post-Vedic times 
Anustarani was replaced by the Vaitarani cow which the dying man gave 
away as gift to the priest. This custom continues even now among the 
Hindus. 


Spirit Flyiug to the Solar World 


The burial urn No. H 206 (a) shows three flying peacocks, each 
carrying in its circular body the spirit of the dead person to the Solar 
Regions (fig 3). The spirit is strikingly similar to the one painted on 
urn No. H 206 (b) just described and symbolizes the dead person whose 
bones formed the contents of the burial jar. The vacant space between 
the peacocks is filled with groups of stars. 


Spirit Riding Bull 


The burial urn 7435 E is painted with a very interesting funeral 
scene comprising four syncretic animals alternating with flying peacocks 
and stars (fig. 4 a). The bodies of the former are bovine but the heads 
are the foreparts of the peacock. The most fascinating feature of this 
composition is that the spirit of the dead, which is human in the lower 
and avian in the upper halfof the body, is shown riding the composite 
bull—in one case onits neck. In the fourth bull, the overriding spirit has 
completely merged in the animaland become part and parcel of it. 


Equally interesting are the paintings on some urn-covers (fig. 5 d) 
and potsherds. The commonest motifs on the former consist of peacocks, 
goats, fishes, stars, solar orbs, pipal leaves, etc. Some of the painted sherds 
exhibit extremely interesting scenes as detailed below:— 


. Painted Sherds 


One sherd shows the middle portion of a bovine animal with a hooked 
tuft of hair on the hump from which issues a lotus plant. More interest- 
ing than this is another sherd which also shows a lotus plant issuing from 
the hump of a bovine animal (fig. 4 e). The two stalks of this plant 
are shorter and end in cup-like terminals which perhaps are the seed 
vessels (fig.4 e). The two longer stalks in the centre are being held by 
the spirit riding on the back of the animal. Another sherd shows the 
hump of an animal on which the therianthropic spirit with shaggy arms 
is standing (fig 4 d). 


A pottery fragment exhibits a humped bull standing in front of the 
spirit who holds a sword ready to smite the animal (fig 4b). Perhaps it 
is the scene of bull-sacriffice in honour of the dead. Another piece shows 
four peacock-headed spirits standing between two goats. They are 
evidently journeying to the next world under the goats who are their 


path-finders. i 


Gonclusions 


The fact that these paintings occur on burial urns clearly proves that 
they have funeral significance. They mirror current popular beliefs 
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regarding the fate of the man after death. It can hardly be questioned that 
the Cemetery H people believed in the continuity of human life even 
after death and in the passage of the spirit in diverse forms of animal and 
plant life. Ultimately, the spirit reached the Land of Bliss, which was par 
excellence the Solar World, where there were running streams teeming with 
fish, majestic shady trees, eternal sunshine and luminous aerial regions 
resonant with singing birds. Here the spirit resided in cternal peace and 
happiness. 


But before gaining admission into the Land of Bliss it had to pass 
through the ordeal of a perilous journey and to cross a treacherous river 
where there were no boats or ferrymen. A fierce watch dog infested the 
trackless path. It was the duty of the living kinsmen to provide the dead 
with the necessaries that he needed in the journey. The bovine animals 
were sacrificed to accompany the spirit as its vehicles and the sure-footed 
goat was obviously the most fitting companion as a guide in the journey. 


Land of Bliss 


Before entering the Solar World it was, however, essential that the 
spirit should be partly transformed into peacock. This bird was clearly 
a connecting link between the world of the mortals and the Solar World. 
On the burial urns described above we have seen some peacocks transport- 
ing the spirit to the higher spheres and others hopping about the 
metamorphosed spirit as its guides (fig. 2). On urn 7435 E we have also 
noticed the composite spirit riding composite bulls and the peacocks hopp- 
ing about as guides (fig. 4 a). Evidently the bull, the peacock, the pipal 
and the lotus were associated with the Solar World in one way or the 
other. 


A large number of burial urns and other funeral pottery from 
Cemetery H show rayed orbs, which unmistakably symbolize the sun. 
From time immemorial the peacock has been associated with the sun, 
because its plumage bears striking resemblance to the solar disc. There is 
no other known bird on the face of the earth that can rival it in the 
majesty of its form and the splendour of its multi-coloured plumage 
which when spread out brings to mind tbe solar disc. The peacock is 
fittingly called the sun-bird. 


The pipal tree was also associated with the sun. The Indus seals 
depict adeity standing inside a pipal arch whose leaves rediate in the form 
of solar rays (fig. 1 b). Again, certain sherds from Chanhudaro show 
solar orbs whose rays are shooting forth in the form of pipal leaves and 
peacocks are in attendance upon them (fig.5a). In some instances 
peacocks are seen perching on their branches and pecking at them, perhaps 
trying to counteract the effects of poisonous insects clinging to it. (fig. 5 c) 
Peacock’s efficacy for counteracting the poison is referred to in the 
Rgveda. 


The association of the lotus with the sun is beyond question. Indian 
literature is replete with allusions to the ‘forest of lotuses’ blossoming at 
the sight of the sun in the morning and withering at the sunset. The Indus 
people were aware of this trait, that is why they associated it with the sun. 


From time immemorial the bullis a sacred animal in India. In 
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Vedic times mahoksa (the grand bull) was held in high esteem. In Puranic 
age it became the sacred Nandi bull as Siva’s vehicle. During the Indus 
period it must have beed associated with some god. Considering that 
Pipal God was the Supreme Deity of the times it is but logical to connect 
this noblest of the domestic animals with that god which, as shown above, 


was possibly the sun-god. 


It is remarkable that the Indus people, though practising inhumation, 
did not believe like Sumerians or the Semitics, in a dark underworld, but 
in a luminous celestial world to which the spirits of the deceased repaired. 
In this respect they, come very close to the Vedic Aryans. 


Vedic Comparisons 


The Atharva-Veda mentions that ox was sacrificed for the dead 
presumably toride on. The burial paintings on the Harappa pottery 
actually show the dead man riding a bull. In the Rgveda (X) the 
soul is spoken of as going to the water, plants, etc., a conception that is 
confirmed by the pictorial representations on the Indus pottery. The same 
Samhita mentions a celestial tree which, according to the Atharva-Veda, 
isa fig tree. The pipal tree is a fig tree as it belongs to the ficus genus 
and is known as ficus religiosa (the sacred fig tree). The Vedic literature also 
refers to the spies (spasas) of Varuna and Püsan's surefooted goat acting 
` as guides ( Prápasya) on the roads. All these concepts are well reflected in 
the paintings on the funeral pottery of the Cemetery H. 


As yet very little is known about the racial peculiarities of the Indus 
people. Every point of comparison or contrast between them and the 
Vedic Aryans should be carefully noted. A study of the subject on these 
lines coupled with the possibility of future discoveries is bound. to supply 
some clue to the solution oft his most vexed problem. 
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ELLIPTICAL SENTENCE—INDIAN THEORIES 
by 
Dr. K. Kunjunni Raja 


According to most of the Indian schools of thought the conditions 
for the understanding of the meaning of a sentence are phonetic con- 
tiguity, logical consistency, and syntactic unity. In every language 
certain words necessarily require certain other words to complete the 
sense; thus a noun in the nominative case requires a verb to convey a 
complete meaning; a verb like ‘take’ has expectancy for a word denoting 
some object. The syntactic unity of the sentence depends mainly on 
Akanksa, or the mutual expectancy of the words comprising it. A string 
of unconnected words does not convey a complete sense, owing to lack of 
mutual expectancy. Sometimes, however, even when some of the words 
are missing, they could very easily by understood from the context, and 
hence verbal comprehension is possible. Such sentences are called 
elliptical. There are different theories about the process of verbal 
comprehension from such sentences. 


In the case of an elliptical sentence where the intended meaning is 
understood from the context even though some of the words necessary 
for syntactic completeness are not actually expressed, what is the process 
of verbal comprehension? Do we have to supply the missing words 
before we can get the meaning of the sentence, or do we supply the 
general meaning from the context and understand the sentence ? 


The Mimarhsakas of the Prabhakara school hold that it is easier to 
supply the necessary meaning than to presume the omitted words as 
understood." ‘The presence of the words can be understood only after 
understanding the meaning to be supplied in the context; when that 
meaning is known, it is unnessary to presume the existence of the words, 
since we are interested in the meanings, and not in the words. , Moreover, 
the presence of a word is not essential for the recollection ofits meaning.? 
Therefore, they argue that in all such cases it is the omitted meaning, 
not the actual word, that is to be supplied. This is known as the Artha- 
dhyahara view. 


Kumarilabhatta rejects this view and maintains that in all such 
cases it is necessary to supply the omitted words themselves in order that 


I. Vakyarthamatrkavali (Prakaranapaficika), p. 8 : 
सन्निधिः शब्दजन्मेव व्युत्पत्तौ नोपलक्षणम्‌ | 
श्रध्याहतेनाप्यर्थन लोके सम्बन्धदशनात्‌ ا‎ 
Manameyodaya, p. 100 गुरुस्तु बुद्धिसन्निधिमात्रमेव सन्निधि मन्यते, न तु शब्दसन्निधिम्‌ | 
2. Vakyarthamütrküvali, p. 8 : न च वाच्यं शब्द एवाध्याहियते, स चार्थमुपकल्पयतीति 
अनुपयोगाद्‌ श्रप्रमा णकत्वाच्च | 
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we may have the verbal comprehension of meaning.! In ordinary con- 
versation when an incomplete sentence such as “The door- is heard, we 
take along with it as understood some word like ‘close’ or ‘open’ to form 
a syntactically complete sentence which can give the meaning. So also in 
the Vedic injunction Visvajitd yajeta (The Vi$vajit sacrifice is to be per- 
formed) we have to supply the word Svargakamah (By one who desires 
heaven) in order to satisfy the expectancy and make it a complete 
sentence. Syntactic expectancy has to be satisfied by supplying the 
actual words missing.” Verbal comprehension is possible only from 
syntactically complete sentences, and therefore the view about the 
supplying of the meaning is not acceptable. There are different means 
of cognition such as perception and inference, by which meaning may 
be understood; thus the idea of a pot may be conveyed by just pointing 
toit. Combinations of more than one way are also possible, as in the 
sentence “Take this", with pointing to the object intended. Similarly 
one who sees a white object, and hears the neighing and the noise of 
galloping may understand that a white horse is galloping, even without 
the cognition of the words expressing the idea.! But this knowledge is 
arrived at either from inference, or arthapatti (Postulation, or immediate 


inference from negative concomitants) and is not verbal. The Vedantins ' 


and the Naiyayikas also agree with the Bhatta view of supplying the 
omitted words (Padadhyahara) in the case of incomplete sentences in 
order to have verbal comprehension.® 


According to the Mimarhsakas it is through Arthdpatti that we 
cognize the omitted word or idea in such cases. Etymologically arthapaiti 
means the postulation (afatti) of a fact (artha) ; it is the process by which 
we get the knowledge of a fact that explains what is otherwise un- 
accountable. Sabara says that it is the postulation of some fact when 
what is seen or heard is otherwise inexplicable. Thus on seeing that 
Devadatta who is known to be alive, is not at home his presence outside 
is presumed; on hearing that Devadatta who is fat does not eat during 
day time, it is presumed that he eats during night. In such cases the 


postulation of a fact is necessary to explain two known facts that are ` 


apparently contradictory. Sabara refers to two types of Arthapatti : 
Drstarthapatti or postulation from what is seen, and Srutdrthapatti or postula- 
tion from what is heard. 


r. Mánamzyodaya, p. 101. शब्दस्येवान्वयाहत्वात्‌ द्वारं आन्रियतामिति शब्दाध्याहार 
एवस्यादित्येवं zx मतम्‌ | 
H 4 Is शब्देने' qd 
2. Nydyakosa, p. 113. शाब्दी HIRT शब्देनव प्रपूयते | 
3. Huparikar, Teaching of Sanskrit, p. 441. 


4. Slokavartlika. Eae 2 
पश्यतः श्वेतिमारूपं ह पाशब्दं च AWG: | 


खुरनिष्पेष wed च शवेतो ऽश्वो धावतीति धीः ॥ 
Vedantaparibhasa, IV; Siddhantamuktavali, under verse 83. 


6. Manameyodaya, p. 118. 
अन्वयानुपपत््या यदुपपादककल्पनम्‌ | 
तदर्थापत्तिः | 
Sabarabhasya 
अर्थापत्तिरपि दृष्टः श्रुतो वार्थो ऽन्यथा नोपपद्यते इत्यथेकल्पना | 


32 
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According to the Prabhakara school! Arthapatti consists in the 
postulation ofa fact, and not of a word, and hence, even in the case of 
elliptical sentences it is only the general meaning that can be cognized 
through it. But Kumarilabhatta explains Drstarthapatti as postulation 
from what is experienced, and gives a new interpretation for Srutartha- 
patti. It is the postulation of the omitted words to make out the syntactic 
relation in tho case of elliptical sentences. The Prabhakara school does 
not accept such an interpretation for Srutarthapatti. 


The Vedantins also follow the Bhatta school in their view about 
elliptical sentences.? The Naiyàyikas too agree with them in emphasiz- 
ing the necessity of supplying the actual words in the case of incomplete 
sentences in order to have verbal comprehension. But they do not 
accept Arthapatti as a separate means of valid cognition; instead they 
include it under inference based on an invariable concomitance between 
the absence of the major term and the absence of the middle term, 
Anumana of the Kevalavyatireki type." 


: Incomplete sentences are of two kinds : the normal elliptical sentence 
where the syntactic expectancy is not fully satisfied, and the syntacti- 
cally complete sentence where the psychological expectancy is not 
fully satisfied. Bhoja in his Srrigdraprakasa distinguishes these two types 
clearly, he calls the former Adhyahara and the latter Vakyasesa.? Both 
are incomplete sentences leaving something to be understood. In Adhyáhara 
the sentence is syntactically incomplete and requires the postulation of 
the necessary word as understood, whereas in Vakyasesa it is the idea that 
is incomplete. Owing tothe purposive nature of speech it is held that 
the ultimate meaning of every sentence is to influence some action. Even 
in cases where it is not actually expressed, it has to be understood. Thus 
the sentence “The road is full of thieves" means “Do not go that way", 
and the sentence “There are crocodiles in the pond" means that one 
should not bathe in it. These ideas are got through Vakyasesa.8 It will 


1. Vakyarthamatrkavali, p. 8 f. 
न च दारमिति यत्राध्याहारस्तत्रापि “आन्रियतां? “FRAT इतिं वा कल्पयितु 


aa: प्रभविष्णुता सामान्यकल्पनामात्रहेतुत्वात्‌ ) 
2. Manameyodaya, p. 129. 


यत्र त्वपरिपूर्णस्य वाक्यस्यान्वयसिद्धये] । 
शब्दोध्ध्याहियते तत्र श्रुतार्थापत्तिरिष्यते ॥ 
See also Slokavarttika Arthapatti section. 
3. Vedantaparibhasd, IV. अश्रतस्थले तत्पदाध्याहार: | 
4 Nyayakosa, 9. 79. BA नैयायिकाः | 1+8۵ प्रमाणान्तरम्‌ । कि तु व्यतिरेक- 


ame अनुमाने ऽन्तभौवादिति। ५ 
5. Nydyakosa, p. 161. नेयायिके:। शब्दाध्यादह्दारः एव स्वीक्रियते। न त्वर्थाध्याहार | 
Also Siddhantamuktavali under verse 83. : 


6. Ibid, 9. 79. श्रुतार्थापत्तिश्व 88+1 'श्रमिधानानुपपत्तिरमिहितानुपपत्तिश्व | 
7. V. Raghavan, Srrgáraprakáta, vol. II, p- 180. 


L3 
15151851۶9859217, अ्र्थाकाङच्षानिवर्तंको वाक्यशेषः | 
8. Bhoja (quoted by V. Raghavan, loc. cit.) ` . 


सववाक्यानां विधिनिषेधपर्यवसायित्वात्‌.साक्षात्‌ तदश्रुतावपि तदुपकल्पनं वाक्यशेषः, 
“सचोरः पन्थाः’ इत्युक्ते 'न गन्तव्यम्‌? इति वाक्यशेषो भवति ॥ 
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be seen that Bhoja is striking a middle path between the two extreme 
views adopted by the two schools of Mimarhsa. In the case of elliptical 
sentences it is better to supply the actual words to remove syntactic ex- 
pectancy; but it is too much to assume that further ideas suggested or 
implied by the sentence have to be got through the presumption of the 
actual words expressing them. 


Bhartrhari has discussed the problem of the elliptical sentencs in 
the second chapter of the Vakyapadiya. He has no difficulty in explaining 
them, for from his point of view there is no elliptical sentence at all. 
If what appears to be part of another sentence is capable of conveying 
a complete sense in the particular context in which itis used, that is also 
a complete sentence. The sentence is an indivisible unit and the division 
into words, stems and suffixes is only an artificial means of analysing 
the language. The meaningofan utterance is that which is conveyed 
to the listeners by uttering it; there is no other definition of meaning.” 
Even a noun is a sentence if it implies the verb, and gives a complete 
idea. Similarly a verb is a sentence if it gives a complete sense. If 
Devadatta is known as Deva or Datta, all the three should be conside- 
red as synonyms referring to the same person; so also if: the “Tree” 
gives the idea of “The tree exists" the two are to be considered as two 
different sentences. The shorter one cannot be considered as part of the 
longer one. 


A similar view about the nature of elliptical sentences is given by 
Wittgenstein in his Philosophical Investigations. He says, “Is the call 
“Slab” a sentence or a word ? It is our elliptical sentence, i.e., a shorten- 
ed form of the sentence ‘Bring me a slab’. Can we say ‘Bring me a 
slab’ a lengthening of the sentence ‘Slab’ ? How do we understand it ? 
Do we say the unshortened sentence to ourselves? And why should I 
translate the call ‘Slab’ into a different expression in order to say what 
some one means by it? Here Wittgenstein seems to echo the views of 
Bhartrhari. “The sentence is elliptical, not because it leaves out some- 
thing that we think, when we utter it, but because it is shortened — in 
comparison with a particular paradigm of our grammar". 


I. Vakyapadiya, II. verses 326 ff. 
2. ibid, 328 
7 x E e 
यर्स्मिस्तूच्चरिते शब्दे यदायो ऽथः प्रतीयते । 
TEU aAa جج‎ ATUR ॥ 
3. Philosophical Investigations, p. 19. 
4. ibid, p. 20. 
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SOUNDS AND PROSODIES OF CERTAIN COGNATES 
IN THE DRAVIDIAN : 


by 
Professor M. Mariappa Bhat, 
Head of the Dept. of Kannada, University of Madras. 


An attempt is made here to describe some cognate pieces in the 
Dravidian from the prosodic point of the multisystemic analysis, as 
suggested by Professor Firth. He says: “Lindley Murray’s English Gram- 
mer (1795) is divided in accordance with good European tradition into 
four parts, viz Orthography, Etymology, Syntax and Prosody. Part IV 
Prosody begins as follows: “Prosody consists of two parts: the former 
teaches the true Pronunciation of words, comprising Accent, Quantity, 
Emphasis, Pause and Tone and the latter, the laws of verification".! It 


.is to this first part of prosody that Professor Firth attaches utmost 


importance and adapts the principles contained therein to work upon one 
of the levels. of his multisystemic analysis of linguistic material. He 
prefers to call the phonetic and phonological analysis of the word 
respectively as sound and prosodies.? 


Just one illustration from Firth may make the point somewhat clear: 
“More detailed notice of ‘h’ and the glottal stop in a variety of langu- 
ages will reveal the scientific convenience of regarding them as belonging 
to the prosodic systems.of certain languages rather than to the sound 
systems. ‘h’ -has been variously considered as a sort of vowel or a 
consonant in certain languages and the glottal stop as a variety of things. 
Phonetically, the glottal stop, unreleased, is the negation of all sound 
whether vocalic or consonantal. Is it the perfect minimum or terminus 
of the syllable, the beginning and the end, the master or maximum 
consonant ? We have a good illustration of that in the American or 
'Tamil exclamation ? a ? a oris it just a necessary metrical pause or rest, 
a sort of measure of time, a sort of mora or matra? Is it therefore a 
general syllable maker or marker, part of the syllabic structure ? As we 
shall see later, it may be all or any of these things, or just a member of 
the consonant system according the language’. Having this as the 
basis, the pronunciation and phonology of a dialect or language could be 
studied. The elements of the utterance could be distinguished by their 
diacritica as phonematic or prosodic. “The prosodic diacritica included 
tone, voice quality and other properties of the sonants and also yotization 
and labiovelarization symbolized by **y" and “W”. i i 


1. Sounds and Prosodics r Firth, p. 137. 
2. ibid, p. 130. ES. 
3. ibid, p. 132. 
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This kind of linguistic analysis may be employed to describe some of 
the interchanges in cognates between two languages wherein phonematic 
units in one may be represented in another by prosodies. Some examples 
in broad transcriptions to illustrate the above :— 


Kannada Havyaka Dialect, 
Careful quick 
(i) timbavaru timbowru 
mavanavaru mavanowru 
(ii) antaha antah 
intaha intah 


(i) Intimbavaru we have a four-syllable word (CVMCVCVCV). 
In timbowru there are three syllables (CVMCVWCV) by a sort of 
**Coalescence" in which “bow? indicates a long half open and prominent 
vowel and a labiovelarized “W” on account of which the very syllable 
“bow” or symbolically GVW is so prominent that it may be regarded as 
the nucleus of the group of syllables forming this particular type of 
compound. It is their prosody of length and “W?”-ness which marks 
the function of the this category of words in the Havyaka dialect. 


(ii) In ‘antaha’ we have a three-syllable word in which “h” is 
phonematic (VNCVCV). In ‘antah’ there are two syllables in which 
“ah” indicates an open “h” coloured breathy vowel (VNCVH). In the 
latter **h" is not phonematic. What was “h” sound in the former has 
become a prosody of “h”. 


Examples of loan provide some interesting prosodial features:— 


(iii) Sanskrit Tadbhavas in Tulu 
bhanga bonna 
ankana annana  ,, E 


In ‘bhanga’ the word has (CVNCV) two syllables while in the 
tadbhava found in Tulu also the word banna has two syllables (CVNNV). 
Though the two seem to be ‘“equipollent’ one is prosodically quite 
different from the other in its structure. There is a long velar nasal and 
the prosody of velar nasality runs throughout the utterance which 
perhaps can be well illustrated with tracings of kymography. 
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श्रीमद्भागवतस्य वेशिष्ट्यम्‌ 
डाक्टर नरेन्द्रनाथ शर्मा चौधरी, एम. ए., डी. for 
दिलली-विश्वविद्या लय: 


श्रीमद्भागवतं पुराणेषु नितरामभ्यहितं स्थानमधिकरोति । अस्य ग्रन्थस्य कत्‌ त्वविचारः 
काळनिर्णयो वा न मे निबन्धस्य विषयः । ऐतिहासिका एव तत्र प्रमाणम्‌ । केवलमस्य ग्रन्थस्य 
वेशिष्टये षु किचिन्मात्रमधिकृत्य द्वित्राः शब्दाः कथयिष्यन्ते | 

(क) भागवतस्य प्रथमं वेशिष्टयं तु दशलक्षणत्वरूपम्‌ । तथा हि--पुराणेषु “TT 
प्रतिसर्गश्च वंशो मन्वन्तराणि च, वंशानुचरितं चे'ति पञ्चविषया वर्णयितव्या वतंन्ते। परन्तु 
भागवतं न केवलं पञ्चलक्षणम्‌, अपि तु दशलक्षणं विद्यते । तथा चोक्तं भागवते द्वितीयस्कन्धे 

'तस्मा इदं भागवतं पुराणं दशलक्षणम्‌ || २, ९, ४३ 
अत्र सर्गो विसर्गश्च स्थानं पोषणमूतयः ۱ 
मन्वन्तरेशानुकथा निरोधो मुक्तिराश्रयः ॥' २, १०, १ 

अत्र परमाश्रयस्य परब्रह्मणः परमात्मनः सम्यग्ज्ञानाय सर्गप्रतिसर्गादीनां नवानां वर्णनं 
add, न तु तदेव मुख्यम्‌ । उक्तं च प्रथमस्कन्धे-- 

“इदं भागवतं नाम पुराणं ब्रह्मसम्मितम्‌ ॥' १, ३, Yo 

भागवतमधिकृत्य गुरुपरम्परातः श्रूयते यदयं ग्रन्थः श्रीमद्भगवद्गीताया भाष्यभूतदच- 
कास्ति। गीतायां विचारितस्य सिद्धान्तितस्य च विषयजातस्य उदाह्रणप्रत्युदाहरणादिना 
विशदीकरणं सुस्थापनं च भागवते विहितम्‌ t 

(ख) अथ भागवतस्य अन्यत्‌ किचिद्‌ वशिष्ट्य मधुना Num भागवते खलु ब्राह्मण- 
क्षत्र-वेश्य-शूद्राणां मन्वादिस्मृतिशास्त्रवत्‌ वर्णनं कृतम्‌ । परन्तु भागवते न केवलं जन्मना 
जातिस्वरूपनिरूपणमपि तु गीतोक्तदिशा go: कर्मभिरपि। इत्थं ब्राह्मणलक्षणानि 5 
स्युस्तहि तस्यापि ब्राह्मणत्वमेव, न तु शुद्र त्वमिति भागवतमतं वरीवति | 

तथा चोक्तं सप्तमस्कन्धे 

“यस्य यल्लक्षणं प्रोक्तं पुंसो वर्णाभिव्यञ्जकम्‌ | 
यदन्यत्रापि दृश्येत तत्‌ तेनेव विनिदिशेत्‌ ॥' ७, ११, ३५ 

अत एव भगवता श्रीचेतन्यदेवेन यवनो ब्राह्मण गुणसम्पन्नो हरिदासोऽपि परमवेष्णवत्वेन 
परिगृहीतः, प्रसादितरच । 

(ग) भागवतस्य अपरं वेरिष्ट्यं तावत्‌ भूतेषु देवताबुद्धिः। यद्यपि इदं तत्त्वं खलु 
ईशोपनिषदि--'यस्तु सर्वाणि भूतानी'ति श्रुत्या, गीतायां च 'सर्वभूतस्थ मात्मानाम्‌' इत्यादिस्मृत्या 
प्रतिपादितं तथापि भागवते सप्तमस्कन्धे-- 

'तन्मूलत्वादच्युतेज्या सर्वजीवात्मतपंणम्‌ ॥ ७, १४, ३६ 

इत्या दिशास्त्रेणापि निर्गरितार्थो दत्तः। इदमेव तत्त्वं श्रीरामकृष्ण सेवाश्रमेऽपि यत्र यत्र 

जीवस्तत्र तत्र faa: इति शास्त्रेण रूपायितं दृश्यते | 


(घ) अपि च सवंप्राणिनां समत्वस्य खलु प्रतिपादनं भागवते कृतम्‌ । तथा हि 'केवलाघो 
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भवति कैवलादी' इति श्रुत्या ऋग्वेदे (१०, ११७, ६) स्वाथकनिष्ठस्य निन्दा कृता ۱ गीतायां 
च तृतीयाध्याये 
“यज्ञशिष्टाशिनः सन्तो मुच्यन्ते सर्वकिल्विषेः। 
भुञ्जते ते त्वघं पापा ये पचन्त्यात्मकारणात्‌ ॥ ३, १३ 


इत्यादिस्मृत्या न केवलं स्वार्थपराणां निन्दा कृता, अपि तु परार्थपराणां 555م‎ भङ्गया 
विहिता | भागवते तु सप्तमस्कन्धे 


'यावद्‌ fata जठरं तावत्स्वत्वं हि देहिनाम्‌ | 
अधिकं योऽभिमन्येत स स्तेनो दण्डमहंति॥' ७, १४, ८ 
इति शास्त्रेण केवलादिनो न केवलं निन्दा विहिता, अपि तु तस्य चौरत्वं दण्डयत्वं च 
प्रतिपादितम्‌ । 
(ङ) अथापरं वेशिष्ट्यं भागवतस्य भगवत्प्राप्तेरुपायवर्णनमितिहासादिभिः समर्थनं च। 
भागवते नवलक्षणा भक्तिर्वेणिता, सा च-- 
“श्रवणं कीर्तेनं विष्णोः स्मरणं पादसेवनम्‌ 
अचेनं वन्दनं दास्यं सख्यमात्मनिवेदनम्‌ ॥' ७, ५, २३ 
अथेतया नवलक्षणया भक्त्या भगवत्प्राप्तिभंवतीति च प्रतिपादितं तत्र । परन्तु विद्विषः 
शिशुपालस्य, इन्द्रप्रस्थे राजसूययज्ञे कृष्णेन विहतस्य, तद्वेहोत्थितं ज्योतिः कथं वासुदेवमुपाविशत्‌, 
कथं वा तस्य भगवत्प्राप्तिजतिति प्रश्‍नस्य सुन्दर समाधानं भागवते कृतम्‌ । तथाहि-भगवत्प्राप्तये 
केनाप्युपायेन मनः खलु भगवन्मयं कतंव्यमस्ति तदपि भागवतमते वेरानुबन्धेन यथा सुकरं 
न तथा अन्येन केनाप्युपायेन | उक्तं च भागवते सप्तमस्कन्धे-- 
“यथा वेरानुबन्धेन मरत्यंस्तन्मयतामियात | 
न तथा भक्तियोगेन इति मे جج5‎ TR: U ७, १, २६ 
अस्य मतस्य समर्थनाय एकं लौकिकमुदाहरणमपि दत्तम्‌ । तद्धि 
“कौट: पेशस्कृता रुद्धः कुड्यायां तमनुस्मरन्‌ । 
संरम्भभययोगेन विन्दते तत्स्वरूपताम्‌ ॥ ७, १, २७ 
एवं कृष्णे भगवति मायामनुज ईश्वरे | 
वेरेण पुतपाप्मानस्तमापुरनुचिन्तया ॥' ७, १, २८ 
अथास्मिन्विषये काचित्‌ शङ्का संजायते | तथा हि--यदिभगवन्निन्दया मुक्तिः संभवति, 
तहि वेनस्य कथं न मुकतिः संजाता, कथं वा स द्विजेस्तमसि पातितः ? अस्य सन्देहस्य उत्तरमे- 
तदेव यत वेनस्य भगवच्तिन्दा न तन्मयतामापादयत। अतो न तस्य भगवत्प्राप्तिः समभवत । 
श्रीमधुसूदनसरस्वतीपादेन तु भक्तिरसायने भगवऱ्द्वावनया द्रुतस्य चित्तस्य भगवद्रूपता 
एव भक्तिरिति सिद्धान्तितम्‌ । अत एव तन्मते तन्मयतासम्पादकानां द्वेषादीनामपि भक्नति- 
पदवाच्यतेवास्ति । उक्तं च तेन-- 
'्रुतस्य भगवद्धर्माद्‌ धारावाहिकतां गता | 
aaa मनसो वृत्तिर्भेक्तिरित्यभिधीयते Il १,३ 


(च) अथान्यद्‌ qere तु भागवतस्य नाममाहातम्यदर्शनम्‌ । अस्य नामोपासनस्य 
विधानम्‌-- 
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“ओमित्यक्षरमुद्गीथमुपासीत' इत्यादि श्रुतौ छान्दोग्योपनिषदि (१, ४, १) {TR ii 
अस्या एव श्रुतेर्भाष्यं गीतायाम्‌-- 
'अनन्यारिचिन्तयन्तो मां ये जनाः पर्युपासते ।' ९,२२ 
'अनन्यचेताः सततं यो मां स्मरति नित्यशः ر‎ ८। १४ 
'तस्मात्सर्वेषु कालेषु मामनुस्मर युध्य च ।'८। ७ 
“सततं कोतंयन्तो भां यतन्तश्च GAT: | 
नमस्यन्तश्च मां भक्त्या नित्ययुक्ता उपासते ۹۷ 
इत्यादिस्मृत्या विहितम्‌ | 
अथ भागवते तु अस्यंव नामस्मरणविधानस्य भाष्यं न केवलं वाक्येन कृतम्‌, अपि तु 
उदाह्रणोपन्यासेन सुस्थापितम्‌ جج‎ अजामिलकथया। अयं हि अजामिलो मृत्युकाले 
उपस्थिते, नारायणनामधेयस्य पुत्रस्य नामोच्चारणप्रभावेण वेकुण्ठमवाप | तथा चोक्तं भागवते 
षष्ठस्कन्धे-- 
दूरे क्रीडनकासक्तं पुत्र नारायणाह्वयम्‌ | 
प्लावितेन स्वरेणोच्चे राजुहावाक्‌लेन्द्रियः ॥ ६, १, २९ 
निशम्य म्रियमाणस्य ब्रुवतो हरिकीर्तनम्‌ ١ 
भतु नाम महाराज, पार्षदाः सहसाऽपतन्‌ ॥'६,१,३० 
एवं च यथा ×6 वीर्यवदौषवमजानन्नपि सेवमानो रोगात्‌ मुक्तो भवति तथा अज्ञानादपि 
विष्णुनामोच्चारणेन जनः पापात्‌ मुच्यते । उक्तं च भागवते षष्ठस्कन्धे 
‘अज्ञानादथवा ज्ञानादुत्तमशलोकनाम यत्‌ | 
संकीतितमघं पु सो दहेदेधो यथानलः ॥ ६, २, १८ 
यथाऽगदं वीर्यतममुपयुक्तं यदृच्छया ١ 
अज्ञानतोऽप्यात्मगुणं कूर्यान्मन्त्रोऽप्युदाह्ृतः ॥' ६, २, १९ 
(छ) अन्यत्‌ प्रकृष्टतमं वैशिष्ट्यं तु भागवतस्य अद्यत्वे अप्रचलितवेदिकशाब्दप्रयोगः 
वेदिकव्याकरणमात्रसिद्धपदप्रयोगशच । तथा हि-- 
भागवते विष्णुसूक्तस्य पुरुषसूक्तस्य च महान्प्रभावो दृश्यते | एवं च ऋग्वेदस्य 
विष्णुसूक्ते (१, १५४, १-६) “उरुगायाय वृष्णे, त्रेधोरुगायः', उरुक्रमस्य स हि बन्धुरित्या,' 
“त्रिषु विक्रमणेषु' ' विममे रजांसि’, इत्यादिप्रयोगाः समवलोक्यन्ते | अत्र उरुशब्दस्य 
Wgad qq अत्यविकार्थे वा, एवं च विक्रमशब्दस्य पादप्क्षे पार्थे, रजःशब्दस्य च लोकार्थे 
प्रयोगो वतते । 
भागवतेऽपि उरुगायशब्दस्य, उरुक्रमशब्दस्य, विक्रमशब्दस्य लोकार्थरजःशब्दस्य च 
भुयान्प्रयोगो दरीदृश्यते । तथा हि भागवते द्वितीयस्कन्धे 
“बिळे बतोरुक्रमविक्रमान्‌ ये 
न श्रृण्वतः कर्णपुटे नरस्य । 
जिह्वाऽसती दार्दुरिकेव सूत 
न चोपगायत्युरुगायगाथाः॥' २, ३, २० 
अपि च— 
'पाथिवान्यपि कविविममे रजांसि ॥ २, ७, ४० 
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ta च श्रंवःशब्दस्य, अदश्रशब्दस्य, गोपीथ शब्दस्य, अपीच्यशब्दस्य”च वैदे बहुंरां: 


प्रयोगो लभ्यते | 


तथा हि ऋग्वेदे 
“प्र सोमासो मदच्युतः 


श्रवसे नो मघोनः ।' ९, ३२, १ 
“देवा अदश्राशवो यमादित्या 
अहेतनानेहसो व ऊतयः 1” ८, ४७, ६ 
‘गोपीथाय प्रहयसे।' १, १९, १ 
'तदस्थानीकमुत चारु नामापीच्यं 
वर्धते TITTA । २, ३५, ११ 
_  भागवतेऽपि श्रवोऽदश्र गोपीथापीच्यशब्दानां भूयान्प्रयोगो दरीदृश्यते। कुत्रापि चेषां 
भिन्नार्थत्वमप्यवलोक्यते | 
तथा fe— 
'अथ तं सुखमासीन उपासीनं वृहच्छ्वाः C १,५, १ 
“पश्यन्त्यदो रूपमदश्रचक्षुबा ।' १, ३, Y 
“शुचिस्मिताः कोऽयमपीच्यदर्शनः ।' १०, ४७, २ 
परन्तु वेदे “गोपीथाय' इत्यस्य 'सोमपानाय' इत्यर्थः। अपीच्यं च अन्तह्तिनाम। 
भागवते तु गोपीथाय रक्षणाय इत्यर्थः, अपीच्यमुत्तममिति। 
अथ वेदे ہے‎ सुळूगि'त्यादिना पाणिनः सूत्रेण सप्तम्या लुग्‌ भवति, तुमर्थे च na 


इत्यादि सूत्रेण waa, कर्तवे चेत्यादयश्च प्रयोगा दृश्यन्ते | 


यथा-- 
“यो अस्याध्यक्षः परमे TAT (ऋग्वेद: १०, १२९, ७) इति, 


“अवासृजत्सतंवे सप्त सिन्धून्‌' (ऋग्वेद: २, १२, १२) इति च। 


तथा भागवते$पि 
“सर्व क्षणेन तदभूदसदीशरिक्तं 


भस्मन्‌ हुतं कुहुकराद्धमिवोप्तमूष्याम्‌ । १, १५, २१ 
“आत्मन्‌ यदुच्छया प्राप्तं विबुभूषुरुपाददे ।' २, ५, २१ 
“स॒वे वियुक्ताः स्वविहारतन्त्रं 
न शक्नुमस्तत्‌ प्रतिहतंवे ते ।” ३, ५, ४७ 
अत्र सप्तम्या लूकि भस्मन्‌ आत्मन्‌ इति तुमर्थे च प्रतिहतंवे इति च प्रयोगः। 
इत्थं भागवतस्य रचयिता न केवलं महान्‌ भवतः कविः अपि तु महान्‌ afew इति 
निविवादमेव | अद्य मया तु भागवतस्य केवलानि इमाति वेशिष्ट्यान्यधिकृत्य किचित्‌ कथितम्‌। 
पुनरप्यस्िन्विषये स्वाध्यायार्थं महती समीहा वरीवृत्यते, अद्य तु अत्रेव विरम्यते | | 
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I beg to say that I have interpreted (in my work “Bhagavadgita: A 
Fresh Approach",) “Brahmasitrapadai in Bha. Gi. XIII. 3 as refer- 
ring to such sentences of the Upanisads as mention @k@sa, pràüna, dnanda, 
vaifvünara, aksara, etc., etc., in the sense of Brahman and also give the 
hetu or reason for taking these and other words as Brahman. The reason 
or hetu is that the @kasa, etc., is the cause of the creation, continuation, 
and dissolution of the Universe, or that the aksara supports or upholds 
the several entities of which the sky is the last. One of the reasons 
mentioned in the Mundaka Upa. for taking the Aksara mentioned in 
the same Upa. (1.1.5-6) is the rūpa or the figure of that Aksara in that 
Upanisad. I have also shown that if we look to the Sūtra Literature 
like the Grhyasütras and the Dharmasütras, the style of these Upanisad- 
passages mentioning Brahman is the same as the style of these Grhya- 
and Dharma-sütras, so that the Upanisad-passages may be called **sütras" 
or ‘‘siitra-padas’’. So, Bha. Gi. XIII. 3 does not refer to the present 
Brahmasütra. There are other arguments also leading to this conclusion. 


The main purpose of this Paper is to see a few Sütras (Bra. sü.I. 
4.23-27 and II. 1. 1-12) of the Brahmasütra which seem to refer to the 
Gita. 


It seems to me that in Bra. Su. II. 1. 3 (etena 90846 pratyuktah) the 
author of the Brahmasütra refers to the Yoga or Dis-interested Action 
of the Bhagavadgita. Sankara and others take this word yoga here as 
meditation (dhyana) or the Yoga of Patafijali and then they say that the 
wbole system of that Yoga is mot rejected by the author of the Brahma- 
sütra, but only a part of that Yoga, viz., such portion of the Yoga 
Dar$ana as resemb P the Sarhkhya system. Sankara says “Yena 100:76 
na virudhyete tenestameva sdmkhyayogasmrtyoh savakafatvam". This (istam eva 
sdvakagatvam) is in total disregard of the word “‘pratyukta” ‘‘refuted.” 


Now, let us look to the context of Bra. Su. II. 1. 3. (Etena yogah 
pratyuktah). In Bra. 50, I. 4. 23-27 the author seems to interpret the 
word or the principle called “‘prakrti” in the Svetasvatara Upanigad and 
in the Gita. In the earlier Sütras of this Pada he has interpreted 
Sruti-texts and principles claimed by probably the followers of the Gita 
and the Mahabharata as supporting their views on the Prakrti. Thus 
the avyakta of the Katha Upanisad, perhaps claimed by the followers of 
the Gita to be identical with its avyakta, is refuted by the Sutrakara 
in the first Adhikarana of the Fourth Pada of Adhyaya I. The word 
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*Gnumünika" in Bra. Si. I. 4. 1 means ‘based upon or derived from 
anumāna and ‘‘anumana” means the Smrti, viz., the Gita. In prakrtis ca 
pratijnadrstantanuparodhat the Sūtrakāra says that in addition to the 
principles discussed in the preceding portion of the Brahmasütra, the 
Prakrti both in the Svetagvatara Upanisad and the Gita means “Brahman” 
itself, because the Sūtrakāra would not set aside (anuparodha) the 
Pratijňā and the Drstanta of the Chandogya-Upanisad. The latter 
describes the creation from the One Sat, therefore, when the Gita or the 
MBH describes the creation from the Prakrti, the Prakrti must be taken 
as identical with Brahman. Also, because the Creating Agent has made 
a thought that It Itself would become many (abhidhyd-upadesat) ; hence, 
the Prakrti, if it be the creating agent, must mean Brahman which has 
Itself become many. Another argument is that both creation and 
destruction of the Universe are mentioned in the Sruti as taking place 
directly from Brahman (saksac cobhayamnandat); so, if the Smrti like the 
Gita mentions a Principle like the Prakrti and if that Smrti is to be 
accepted, the Prakrti.must be itself the Brahman and not a Power or a 
Principle born of Brahman. This seems to be the meaning of saksat in 
süksüc cobhayamnanat. The fourth reason for taking the Prakrti of the 
Gità as meaning the Brahman Itself is that the change of Brahman is a 
change in which the *'kri? or the effect is Brahman Itself (atmakrteh 
parindmat). Thus, the Created World, which is Brahman Itself in 
accordance with the Sruti, viz., Tad àtmànam svayam akuruta (Tai. Upa. 
II. 7.), can be Brahman, if the Prakrti of the Gita from which the 
Universe proceeds, is itself Brahman. The last argument of the author 
of the Brahmasütra is that Brahman is mentioned as the Yoni, the place- 
of-origin of beings (bhütayoni). The Sütra, viz., Yonis ca hi giyate refers 
to tad bhütayonim pari pasyanti dhirah (Mundaka Upanisad I. 1. 6 quoted by 
by Sankara). Because the Brahman is Itself said to be yoni, it is easy to 
interpret the Prakrti of the Gita as Brahman Itself and not a Power of 
Brahman or a Principle created from Brahman. 


Now, we come to Bra. Si. II. 1.1. The smrti-anavakašadoşa in Bra. 
Sü. II. 1l. 1 means “The fault of giving no scope to such Smrtis as 
mention Prakrti, Avyakta, etc., as the direct cause of the Creation;" the 
Gita is such a text, such a Smrti. This dosa or fault comes up because 
the Prakrti emphasised in the Gita rather than and much more than 
in the Upanisads, has been interpreted as Brahman Itself by the 
Sütrakara in Bra. Sa. I.4 in general and in Bra. Su. I. 4.23-27 in 
particular. 


The Sütrakara seems to mean that he interprets the Prakrti of the 
Gità as Brahman and so he admits that he gives no scope to the Gità 
Smrti. He further says that he does not give scope to the Gita Smrti, 
because if he gave scope to (the Prakrti of) the Gita Smrti, he will be 
required to give scope to other Smrti works like the Narayaniya Parvan 
of the Mahabharata or the Samhitas of the Paficaratra or the Bhagavata 
School, which also mention the Prakrti and similar principles, not 
mentioned in the principal Upanisads. Thus, the Sutrakara accepts the 
Gita Smrti bnt with his own interpretation given to the Prakrti and 
other views stated in the Gità, while he openly rejects all other Smrtis 
like the Pàficarátra Sarhhitas. Thus, anya-smrti in Bra. Su. I. 1. 1 refers to 
the Narayaniya Parvan, the Paficaratra Sarhhitas, etc., while the word 
«smrti? in the same Sutra refers to the one well-known Smrti, viz., the 


Gita. 
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' Another reason for giving no scope to the Gita Smriti is that 
principles like the Prakrti but other than the Prakrti mentioned in the 
Gita, such as the Svabhava in, e.g., Svabhavas tu pravartate (Bha. Gi.V.11), 
are not met with in the principal Upanisads. This is the sense of 
“ttaresam canupalabdheh (Bra.Su.II 1.2). ‘‘Itaresdm’? **others? may mean, 
“Para Prakrti" (Bha.,Gi. VII.) Mahad Brahman (Bha. Gi. XIV), the 
lower and the higher Avyakta (Bha.Gi. VIII.19-21) and also several 
other doctrines and principles of the Gita, not found in the Upanisads. 


Thus, the author ofthe Brahmasitra sets aside the Gita Smrti in his 
own peculiar way. 


After setting aside the Gita Smrti in so far as its Prakrti is concerned, 
by identifying this well known principle of it with Brahman Itself of the 
Upanisads, the author of the Brahmasütra says that he rejects the Yoga 
or Disinterested Action of the same Smrti (etena yogah pratyuktah—Brah.Su. 
1I.16.3). The Gita taught that all actions in the world are done by the 
*gunas" of the Prakrti and hence a man should follow the Path of 
Disinterested Action (Bha. Gi. III. 27). When the Brahmasütra 
takes the Prakrti ofthe Gita as one with Brahman of the Upanisads, 
naturally the Disinterested Action based upon that Prakrti is rejected 
by the Sütrakara and that rejection is mentioned by him in Sütra II. 
1.3, which immediately follows the rejection or modified rejection of 
the Prakrti. 


In Sütras II. l. 4-11, which follow, we have a discussion of the 
following subjects. Sutras 4-10 first give a Pürvapaksa view that the 
created world is inanimate and hence Brahman which is animate cannot 
be its Cause and hence the Prakrti of the Gita must be admitted. The 
same Sütras contain refutation of the arguments of this Pürvapaksa. The 
last argument of the Siddhantin seems to be that the followers of the 
Gita are also not free from the fault attributed by them to the author of 
Brahmasutra, becuse the Gita cannot explain how the inanimate Prakrti 
will be born out of the animate Brahman (svapaksadosat—Sitra 10). In 


Sütra 11 the Gita seems to argue that the Brahmasütra should not make 


an inference in the way it has done in Bra.Sü.I.4 and particularly in Bra. 
Sü.I.4. 23-27, but that the Brahmasütra should make an inference in a 
different way (anyathanumeyam), so that the Prakrti of the Gita can find a 
place in the principles created from Brahman. The followers of the Gita 
base this proposal on the argument of ."'tarkapratisthana". The Sütrakara 
does not deny the right of the Gita to suggest a new way of making an 
inference (re. the relation of Brahman and the Prakrti), but he says, “Even 
granting the proposal of the followers of the Gita Smrti and accordingly 
making a new inference (evam apt), there will result a-nirmoksa-prasanga 
(Sü.ll); so it is no use making a new inference re. the relation of the 
Prakrti to the Brahman, though allowable. It may be stated that this 
answer of the Sütrakara that a new inference about the relation of the 
Prakrti and Brahman other than the one made in Bra. Su.1.4.23-27 
would lead to the absence of Moksa, rules out in my opinion any 
doctrine like thet of Sankara or Rámanuja in so far as they try to 
accommodate the Inanimate Principle in their systems in their own way. 


After this, the Sütrakara seems to say that other principles and 
doctrines of the Gita which the Brahmasütra does not accept literally 
(Sistaparigrahak) should be explained in the light of the Sütrakara's 
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explanation of the Prakrti of the Gita (Bra. Su. II. 1. 12 etena Sistaparigraha 
apt oyakhyatah). Saükara and others explain ‘‘uyakhyatah” as mirakrtah, 
but this is wrong. (Cf. etena matarisva vyakhydtah—Bra. Su. II. 3. 8). 


Bra.Sü.11.1.13-37 seem to refute a view of another work like the 
Gità Smrti, which was a Smrti work and which held a theory like the 
a-jata-vada, (Note the word *'avibhaga") a view that there is no creation 
created by Brahman (or any -body else). The Brahmasütra calls this 
theory “the theory of a-vibhaga" “non-division from the cause" in the 
Sutra **Bhoktrapatter avibhagas cet syal lokavat—Bra.Sü.II.1.13). Bhoktrapatts 
(11.1.13), hitakaranadidosaprasakti! (21), ^ upasamhaàradaríana — (11.1.24), 
krtsnaprasakti or niravayavatvasabdakopa | (11.1.26),  vikarapatva (11.1.31),. 
prayojanavattoa (11.1.32), karma-avibhaga (11.1.35) —these are the arguments 
of a Smrti work believing in a-cosmism or avibhdga. 


Thus, the Yoga in ‘‘Etena yogah pratyuktah’’ (Bra. Su.II.16.3) seems 
to me to refer to the Yoga or Disinterested Action of the Gíta, which he 
rejects as a means to Moksa or Perfection. This suggestion of mine 
about the Yoga in Bra. Sü.II.1.3 is also proved by the Sütrakara's reference 
to the Sukla and krsnd gatis for the Yogins (followers of Disinterested Action) 
mentioned in the eighth Adhyaya of the Gita, which the Sütrakara does 
not admit as Srauta but which he declares clearly to be only ‘“‘smdrta”’ 
“mentioned only in the Smrti” in “Yoginh prati ca smaryate smarte ca ete"— 
Bra: Su.IV.2.21. 
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‘THE PHILOSOPHICAL AND HISTORICAL BACKGROUND 
OF THE CONCEPTION OF RADHA? 


by 
Dr. Rasik Vihari Joshi 
M.A., Ph. D., D. Litt. (Paris) 


Reader in Sanskrit, Delhi University. 


I propose in this article to deal with the conception of Radha in 
its philosophical and historical perspectives. On one side, it has been a 
point of dispute for the scholars while on the other, the most vital point 
in the establishment of the Bhakti Cult in the philosophy of Vaisnavism. 


Philosophical background 


In consistency with the conception of Bhagavàn as adopted in the 
Vaisnava philosophy, all the three—Sandhini, Samvit and Hladini— 
Antaranga Saktis have found greatest display in Srikrsna. Srikrsna is 
Bhagavan when viewed from the standpoint of substratum and he is himself 
styled as Mahalaksmi when viewed with reference to the threefold attributes 
In this way the conception of Mahalaksmi is none but the conception of the 
Antranga Saktis of Bhagavan, and Radha is mystically identified with 
Mahalaksmi and thus with Srikrsna so far as the Hladini Sakti is con- 
cerned. But Radha is physically different from Srikrsna, in the sense, that 
Srikrsna manifested himself to perform the lilas in two different bodies. 


The relation between Srikrsna and Radha or the associates of 
Bhagavan Srikrsna, is known as the principle of difference and non-differ- 
ence in the terminology of Vaisnava philosophy. It is difference because 
Radha or the associates are eternally identified with Srikrsna, and non- 
difference because of their being attributes of Srikrsna. The substance 
of this Hladini Sakti is known as Mahabhava Madana in the Ujjvala- 
nilamani of Ripa Goswami. The Mahabhava Madana prevails only in 
Radha. Radha and the devotional love of Radha have been represented 
as Mahabhava in the same work. Whenever a particular Bhava developes, 
it turns into Mahabhava and Radha being Mahabhava herself is pre- 
dominant among all the Gopis. The word Radhais derived from the 
root 4/ radh to worship and if we take the words Radha and Krsna to- 
gether, the etymology of the word Radha will indicate that Srikrsna is to 
be realised through constant devotion and worship. 


Historical background 
Interpretation of Radha as Luminary Entity 


The interpretation of Radha asa luminary entity was traced by 
Sri Jogesh Chandra Roy! and further developed by Dr. Ashoke Kumar 


I. Jogesh Chandra Roy: Vrajer Krsga ke o Kabe Chilen: Bharatavarsa 
(Bengali) B. S. 1340 (Magha). 
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Majumdar." Sri Roy held that the conception was not based on any idea 
of Cult or philosophy but on astronomical observations. He pointed out 
that the word Radha was a different nomenclature of the word Visakha. 
This idea was established on the authority of the Atharva Veda Samhita.? 
Inthe Krsna Yajurveda the words Radha and Viéakha are mentioned 
as stars. Anuradha means one who follows Radha. Hence, Radha is a 
synonym of Visakha. It seems quite probable that formerly the name 
of the star was Radha. It is interesting to note that in the later Sanskrit 
literature Visakha is one of the most important friends of Radha. Besides, 
the names of certain stars also occur as the names of the friends of Radha 
viz., Anuradha, Jyesthà and Citra. It is more interesting to find Jiva 
Goswami referring to the word Taraka (star) as a friend of Radha in the 

rikrsnasandarbha. Similarly, we find, some more names in the Vaisnava 
tradition after the stars i. e. Rohini, the wife of Vasudeva, and Revati, 
the wife of Baladeva. In the first verse of the Lalitavistara, Radha is styled 
as Tara. (caru tara, jayati jagadapürvà kapi Radhabhidhana). 


Mention of Radha in Ancient Sanskrit and Tamil Literature 


(a) The earliest reference to Radha along with Srikrsna is available 
in the Prakrita work Gatha Saptagati of Hala who reigned in the Prati- 
sthanpura in the lst or 2nd century A. D. The reference clearly indicates 
the existence of Radha along with Srikrsna. The poet says ‘O Krsna, by 
the breath of your mouth please remove the dust particles adhering to 
the cheeks of Radhika.’ 


(b) Among the 4000 songs ofthe Visnava Álvars belonging to the 
500 A. D. to 900 A. D., we come across a reference to the most beloved 
Gopi of Srikrsna, but the name of this Gopi is Nappinai and not Radha. 
Some scholars have identified Nappinai as mentioned in Tamil Classic 
Silappadikaram with Radha. The theory of this identification is based 
on the Tamil tradition Vrsava$ikaranam. According to this tradition 
some strong bulls are kept confined within a circle and are set to fight 
with the sound of drums. As soon as they are let loose, some of the heroes 
attempt to catch them. He, who succeeds in overpowering the bull, 
gets the bride in marriage. In Tamil tradition Srikrsna overpowers the 
strongest bull and marries the exceedingly beautiful Nappinai. On the 
other hand, in the Puranic tradition, Srikrsna marries Satyi having got 
command over seven bulls simultaneously. It appeals to reason that there 
is some relation between both these traditions. 


Sculptural evidence 


(a) No image or engraved figure having any connection with the 
life of the Srikrsna prior to 200 B. C. has been discovered so far. Two 
stone pillars have been found in Mandasore wherein the /115 of uplifting 
the hill Govardhana, the /ild of stealing the butter, the ८८ of breaking the 
cart, the /ild of slaying the demon Dhenuka and the हद of subduing the 
serpent Kaliya are engraved. The date of these images is between 400 A.D. 
to 500 A.D. Rai Bahadur Dayaram Sahni has referred toa fragment 


I. Asoke Kumar Majumdar: A note on the development of Radha Cult: 
Annals of Bhandarkar O.R. Institute, Vol. XXXVI, Paris III-IV, PP. 231-257, 1926. 


2. Radho Vi$akhe: Atharva Veda, XIX, 7. . . 
3. Gath Saptafati, 1, 89. 
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of an engraved figure of Srikrsna’s birth found in Mathura. Similarly 
we come across an engraved figure of Srikrsna with the uplifted hill 
Govardhana at Mahabalipuram in 700 A. D. The reference clearly 
indicates that the legends of Srikrsna’s līlās had already become very 
popular in 400A. D. 


(b) An image has been found in the excavations of Paharapur in 
Bengal wherein Srikrsna appears along with a Gopi. Dr. S. K. Chatterjee 
holds that the female is Radha. There is not the least doubt that the 
male figure is of Srikrsna but whether the female figure is of Radha, 
Satyabhama or Rukmini is rather doubtful. The study of the Premavilasa 
and Bhaktiratnakara indicate that when Jahnavi, the second wife of Nitya- 
nanda Prabhu went to Vrndavana and found that Radha was not 
worshipped there along with Srikrsna, she got prepared the images of 
Radha and sentthem to Vrndavana. These very images of Radha were 
placed by the side of the images of Srikrsna by the order of Jiva 
Goswami. 


Radha as depicted in the Puranas 


The name of Radha does not occur anywhere in the Bhagavata 
Purana-—the most authoritative treatise of the Vaisnava philosophy. On 
this basis it has been held by the scholars that Radha is an interpolation 
of some later Vaisnava sects. But it will be interesting to note that Radha 
has been indirectly referred to in the Bhagavata Purana." The word 
*Radhasa' includes the word ‘Radha’ which is derived from the root 
radh to worship and the word Radhasa is also derived from the root 
radh to worship. This signifies that Srikrsna performs the līlās with Radha 
who has surpassed all by virtue of equality and superiority. 


Ransacking the Paurànic literature, we find the first reference to the 
amorous sports of Srikrsna in the Harivarnga Purana. The entire 28th 
chapter of the Visnu Purana also deals with the Rasalila of Srikrsna. Both 
these Puranas make no reference to Radha. The Visnu Purana refers to a 
Gopi who is dearest to Srikrsna but she is not named as Radha. She is 
represented as Krtapunya and is said to have originated from Srikrsna 
himself. we also find similar references in the Bhagavata and Brahma- 
vaivarta Purana. 


The Padma Purana makes frequent references to Radha. In the 
Svargakhanda of the Padma Purina, we come across ‘Radhastamivrata?. 
The Vrata has been described as of such great importance for attaining 
the Bliss that even a prostitute Lilavati entered Goloka by observing 
this Vrata. In this Purana Radha is said to have born on the eighth day 
in the month of Bhadrapada in the bright fortnight during day time on the 
sacrificial altar of Vrsabhanu. We also find reference to the rituals regarding 
the worship of Radha and Damodara in the month of Kartika. In the 
Uttarakhanda, Radha is represented as worshipping Yaśodā in the abode 
of Hari. In the 78th Chapter of Patalakhanda Srikrsna is said to 
perform the Lilas in Goloka, a place resembling a lotus of 1000 leaves. On 


one of these leaves Radha is styled as Muüla-prakrti and dearest to 
Srikrsna. > 


1. Nirastasamyatisayena rādhasā svadhamani brahmani rarhsyate Namah: © 
*- ^+" Bhagavata Purana 2; 4, 14. 
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It is noteworthy that Radha is not mentioned in the Vrndavana-lila 
described in this Purana. Thus, we find that in the Padma Purana, 
Radha has been depicted throughout as an object of worship—as 
developed later in the Radhà-krsna Cult inthe Nimbarka and Caitanya 
traditions. It is extremely unlikely that the author who refers to her and 
ascribes all spiritual values in the later portion of this work, would have 
totally ignored her mention in the earlier portion which deals with the 
life of Srikrsna e.g., Vrndavana-lila. It, therefore, seems plausible that all 
these references are later insertions and do not represent the original form 
of Radha. These may have been inserted when the doctrine of Radha was 
widely preached in India. The date of the Padma Purana is ascertained 
to fallin the 7th or 8th century A.D. Dr. R. C. Hazara holds some 
portions of the Patala khanda to belong to the period from 900 A. D. to 


1400 A.D. It is extremely difficult to ascertain the exact date of these 
interpolations. 


Some scattered references are also available in the Vayu and Varaha 
Purana but it is almost impossible to determine which particular reference 
is authoritative and which spurious. The description of the lilas of 
Srikrsna with Radha reached its climax in the Brahmavaivarta Purana 
which is supposed to have been written in the 14th or 15th century A. D. 
Here, we come across the mention of the marriage of Radha and Krsna 
which was performed by Brahma himself. If is furthermore strange to 
note that Srikrsna is stated to be a three years old child, while Radha is a 
grown up lady at the time of marriage. 


In the Naradapaficaratra, while giving the etymology of the word 
Radha, it is stated that by uttering the word ‘Ri’ a devotee attains 
‘devotion and salvation, and by uttering the word ‘Dha’ he runs into the 
feet of Srikrsna.! 


The name of Radha as Radhika appears in the benedictory verse of 
the Venisarhhara of  Bhatta Narayana—725 A.D., as the beloved of 
Srikrsna. As Mammata—1100 A.D., Dhanafjaya—1000 A.D., Ananda- 
vardhana—900 A.D., and Vāmana—800 A.D. cite verses. from: the 
Venísamhara, the date of the drama cannot be fixed after the 8th century 
A.D. We also find reference to Radha in the Gatidavaho of Vakpati in the 
middle of 8th century A.D. 


In the 9th century Anandavardhana quotes a verse about Radha 
and Krsna in his Dhvanyaloka in which Srikrsna asks some of his friends 
coming from Vrndavana whether the creepers at the bank of Yamuna 
are well where Radha and other cowherdesses are playing. At one more 


placean unknown writer states about Radha in the Dhvanyaloka that . 


Radha having put up the clothes of Srikrsna and being excited, sang so 
melodiously a song of love-in-seperation that even the aquatic creatures in 
the river Yamuna joined her. This verse is also found in the Vakroktijivita 
of Kuntaka in 1000 A.D. The verse also occurs in the Sadukarnamrta. 
Jt is ascribed to Aparajita in the Padyavali, and is also quoted with a 
slight change in the Kavyanusasana of Hemacandra in 1200 A.D.? 


1. *Ra$abdoccaragàdbhakto bhaktim muktim ca yati sah, dhagabdoccaranenaiva 
dhàvatyeva Hareh padam’. Naradapaiicaratra 2, 7, 78, 

2. ‘“‘Kamsadvigo Radhikam’ Bhatta Narayana: Venisamhara 1, I. : 
j cf. Dr. N.N. .Lahari : The mention of Radha in ancient and mediaval 
literature of India : ‘Suvarna Vegika Samacara, year 34, No. 6 : 
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Trivikrama Bhatta, the celebrated writer of the Nalacampü in 915 
A.D. represents Radha as an expert in Art and as being attracted towards 
Kesî. Ballabhadeva, a well-known commentator who flourished in the 
first half of 11th cent. in Kashmir, quotes a verse from some ancient work 
which describes Radha and S$rikrsna. Here Radha is very sad on account 
of her separation from Srikrsna and says that some one has taken away 
her $rikrsna. At this remark her friends ask if she was referring to 
Srikrsna (Madhusüdana). Radha replies ‘No, no'—she was talking of her 
favourite clothes. 


Somadeva, the author of the Yasastilakacampü in 1000 A.D., men- 
tions a lady Amrtavati who justifies that Radha was attracted towards 
Narayana. The unknown editor of the Kavindravacanasamuccaya, an 
excellent collection of Sanskrit poems in 1000 A.D., refers to some verses 
which are related to Radha and Krsna In These verses we not only 
come across the mention of Radha but also find all the important features 
of the later Vaisnava poetry such as Bhava, Rasa and Bhangi. For 
instance, a dialogue between Radha and Srikrsna may be cited here : 
“Who is at the door? I am Hari. Then goto the garden. What is the 
necessity of a monkey here? O I am Krsna. I am more afraid of a black 
monkey. No, I am Madhusüdana. Then please go to the blossomed 
creeper.” In another verse we find that Srikrsna has uplifted the hill 
Govardhana and Radha is gazing towards him, contemplating on his 


virtues. 


Bhojaraja quotes a verse composed by Vaiddoka in his Sarasvati- 
kanthabharana in 1100 A.D. which refers to Radha. Ramacandra, the 
the ‘disciple of Hemacandra along with his colloborator Gunacandra, com- 

osed a dramatic treatise named Natyadarpana between 1100 A. D. and 
1175 AD. In this work we come across the mention of a drama named 
Radhavipralambha written by Bhejjala. In case Bhejjala, the writer of the 
drama Radhavipralambha, and Bhejjala mentioned by Abhinavagupta in 
his commentry on the Natyasastra of Bharata are identical, it becomes 
necessary to accept that the drama Radhavipralambha was composed in 


1000 A.D. 


In the Bhavaprakagana of Saradatanaya belonging to 1200 A.D., 
we find the reference to an ancient drama named ‘Rama Radha’ which 
is related to Radha. Kavikarnapüra in his Alankarakaustubha frequently 
refers to a dramalet Kandarapamafijari. It is noteworthy that the work 
is related to Radha. Similarly, the Natyalaksanaratnakosa of Sagaranandi 
in 1300 A D., we find the mention of Radha as the name of a drama 
belonging to the Vithi class. In the Prakrtakalpataru of Ramacandra 
Sarma, two Apabhrarh$a poems are related to Radha and Krsna. Finally, 
Jayadeva describes the amorous sports of Radha and Krsna in his 
Gitagovinda in 1200 A.D.‘ In the Gitagovinda Radha and Krsna have 
been represented as ordinary man and woman. 


x. Vallabhadeva's commentary on Sigupalavadha 4, 35. 

2. 'Ittham nirvacanikrto dayitaya hrino Harih pati vah’, Shashibhusana 
Dasgupta : ‘Radha ka kramavikasa' p. 121. 

3. ‘Kanakanikase Radhapayodharamandale’ Sarasv atikanthabharana quoted in 
Kavindravacanasamuccaya, 49. à : 

5 Jayadeva was the royal poet of Raja Laksmanasena of Bengal who reigned in 
1200 A.D. : ۱ . d : ड 
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It may be noted that Radha is considered as the wife of Srikrsna 
in the Nimbarka school of Vaisnavism while as a Parakiya in the Caitanya 
Cult. Both these sects wielded such an extraordinary influence in imbibing 
the conception of Radha in the social and religious life of India that today 
one cannot imagine Srikrsna without Radha. 


In the historical perspective, therefore, we find the original reference 
to Radha as only a luminary entity. The name of Radha was in the 
beginning not associated with that of Krsna. The earlier references to 
Radha alongwith Srikrsna, treat Radha and Krsna as ordinary human 
beings who are later on depicted as in love with each other. Simultaneously. 
with it another trend is also traceable in literature which also makes 
mention of Radha and Krsna together, but treats them on the spiritual 
plane much above the ordinary human beings. This later trend of 
thought has prevailed in the Sanskrit literature. 
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TANTRA AND ITS PHILOSOPHY 


Sm. Bina Chakravarti, M.A., Calcutta. 


“तन्यते विस्तार्यते ज्ञानमनेनेति तन्त्रम्‌?’ 


‘Tantra’ is that Sastra by which our knowledge advances. The term 
Tantra admits of different meanings. Any systematised work may be 
designated by this comprehensive term. But in this paper I will be dealing 
briefly only withTantra Sastra; the scripture of the orthodox Sanatanists, 
containing the teachings of Lord Siva revealed to his consort Parvati, and 
the teachings of the latter communicated to the fomer. 


The Tantra is very highly spoken of in the Sastras. It is said that 
all other Sastras merely aim at intellectual delectation. They do not give 
us any visible results, but on the other hand, sciences like Medicine, 
Astrology and Tantra prove themselves effective at every step. 


The central theme of Tantra is—‘Practise and you will be convinced ?” 
Just as the test of medicine is that it cures the illness, similarly the test of 
Tantra is that it-gives superhuman power. Tantra is a practical exposition 
and application of Vedanta. It is a Sadhana-Sastra, the practical scrip- 
ture prescribing the means by which the happiness, the quest of mankind 
may be obtained. It also teaches how man by the worship of Him in the 
form of Power, Sakti, and by the practice of the discipline prescribed, may 
attain Divinity and salvation. 


The means and ways for realising the goal of Tantrika worship appears 
to be comparatively easy, agreeable and at the same time beneficial to the 
worshipper. The Tantra declares—eat, drink, enjoy and worship and 
you will have your salvation. Practise according to the instruction of your 
spiritual teacher and you will have Siddhi. It claims to teach how to enjoy 
without attachment and how to obtain salvation living in the midst of 
enjoyments. It further declares that though the Tantrika form of worship 
appears to be easy, yet in fact it is the most difficult of all. To undertake 
Tantrika form of Sadhana is very difficult. It is more. difficult than the 
crossing of the sharp edge of a sword or the embracing a tiger or catching 
a serpent. But this great science is open to all for study whether rich or 
poor, high or low in the eyes of society, Women are also allowed to study 
this science. 


There are sufficient reasons to believe that the five deities, (Pafica- 
Devatas), Sakti, Siva, Visnu, Sürya and Ganeía belong to a hoary 
antiquity. Some of these deities were quite well known in the Rgvedic 
age. These five deities have occupied a very prominent place in the Tantra 
religion. So there are mainly five schools of Tantra—‘Sakta’, ' Saiva’, 
*Vaisnava', ‘Saura’ and *Ganapatya'. These schools surely derive their 
theme from the five principle deities, referred to above. It may be men- 
tioned here that out of these five schools, {three schools—Sakta, Saiva 
and Vaisnava are very important and natural, These three schools have 
produced a vast literature. 
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The principal doctrines and dogmas of Tantra appear in some form 
or other in almost all the ancient and modern religions of the world. The 
Bija-mantras of the Tantra are found in the Vedic, Pauranic and many other 
religions in India and elsewhere. Even some of the Muslim devotees 
perform their religious duties by muttering the words Karim—God who is 
bountiful, Rahim—God who is merciful and Kalim, one who speaks to God 
on our behalf. These words have a very close relation to the Tantrika 
mantras. And we may even say that these are rather changed forms of the 
mantras Krim, Hrim, and Klim. The phonetic changes which are found in 
Karim from Krim or in Rahim from Hrim and in Kalim from Klim can be 
explained from the simple philological process of Epenthesis, Svarabhakti 
and metathesis, Varnaviparyaya. 


The Sakta school mainly includes the deities:— 


काली तारा महाविद्या पोडशी भुवनेश्वरी 1 
भेरवी छिन्नमस्ता च. विद्या धूमावती तथा | 
बगला सिद्धविद्या च मातङ्गी कमलात्मिका U 


In spite of these various deties, the idea of one God is predominant in the 
whole of Sakta school. 


Self-realisation is very important in Tantrika form of worship. The 
worshipper here has to raise himself to the level of divinity. He has to 
realise the unity between Atma and Sakti or supreme knowledge. We may 
refer here to the Gandharva Tantra— 


देव एव यजेद्‌ देवं नादेवो देवमर्चयेत्‌ | 


Very briefly we will be examining here how there is a very close 
relation of the Tantras with some of the Tantras of the Bauddhas and the 
Jainas. For instance, Ganapati, Mahakala, Kali, and some other deities 
too are found in Bauddha form of Tantrika religion. The deties like— 
Vajra Varahi and Vajra Yogini of the Bauddhas have a close resemblance 
respectively with Kali and Tara of the Brahmanika Tantra deities like 
Heruka; Chandamahà-rosana Halahala of the Bauddhas have similarity 
with Bhairava or Siva of the Bráhmanika Tantra. Similarly some of the 
Tantrika deities are found in somewhat changed form in the Jaina pantheon. 
Deities like Mahakala, Kali, Syama and Tara are found in the Jaina 
Tantras in different forms. : 


Let us here very beirfly examine the similarities of Kali and Tara of 
the Brahmanika Tantra with the Tantrika deities of the Bauddhas and 
the Jainas. We find that Tara of Tantra isan awe-inspring deity. She 
wears a garland ofsnakes. She has a fate with an outcoming tongue. 
Her hair is tied up on her head in an awful manner. © Similarly, like this 
we find Maha-cina-Tara, a Bauddha Tantrika deity, who is identical in 
form and nature with Tara of Tantra. We can refer here to the Dhyana 
of Tara like— 


प्रत्यलीढपदां घोरां मुण्डमालाप्रलम्बिताम्‌ etc. 
Sadhana-mala, Vol. I, Sadhana No. 101. 


In the Jaina religion we come across one deity as Yaksini. She is 
described as waiting upon the religious chiefs who are known as Tirthan- 
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karas. All the Tirthankaras are described as having one Yaksa and Yaksini 
to look after them. The deity known as Sutara is described as one of the 
Yaksinis. She is described as having a bull as her favourite animal and 
she does not appear to be different from Tara of the Brahmanika Tantra. 
This deity is described as the consort of Siva known as Vrsabha-Vahana. 
Sutara is desdribed by the Jainas as— 


सुतारा देवी गौरवर्णा वृषभवाहना चतुभु जा, ctc. 


While coming to the great deity Kali we find that the Bauddhas also 
worship her along with Mahakala as do the Sanatanists. We may here 
refer to Sadhana-mala, Vol. II, Sadhana No. 312 as— 


कालिका कृष्णवर्णा द्विभुजा, etc. 


In Tantra Kali generally goes by the name Syama. The Jainas too 
have got one deity as Syama- Devi, who is very much identical with Kali 
of the Sanatanists. Syama is described by the Bauddhas as— 


श्यामादेवी श्यामवणी, etc. 


Now, while recapitulating very briefly we find that the schools of 
Tantra have given a very high place to their deities. Here realisation 
comes through the updsand of the deities. The worshipper should be of 
divine character, so that he may find out similarity between himself and the 
Divinity to attain Siddhi. While coming to Bauddha and Jaina religion 
we find that these too aim at the same goal like that of Tantra but in a slightly 
different way. The Bauddhas also aim at attaining Prajfiaparamita, 
that is Divinity. Deities here are described only as means for knowing 
Prajfiaparamita. Moreover, Bauddhas have shown a hatred towards the 
Vedic deities. For example, Marica and several other Bauddha deities 
are described in the Sadhana-mala as carrying the head of Brahma in 
their hands. Another deity Vajra-jvalanalarka is described as having 
trampled under his foot both Visnu and Laksmi as— 


सपत्नीकं विष्णुम्‌, etc., Sadhanamala vol. II, Sadhana No. 263. 


So the Bauddhas did not show real respect to the Vedic deities and 
also not to the deities found in their own religion. The Jainas too, just 
like the Bauddhas have not given the supreme place to their deities. But 
Tantra always believes in the conception of the highest deity. This highest 
deity is worshipped as mother by all her devotees, because in this aspect God 
is active and produces, nourishes and maintains all. Motherly form is 
attributed to the deity only for worship, otherwise Tantra believes in the 
neutrality of God. It is said that God is neither male nor female because 
God is beyond sex. 


नेयं योषित्‌ न च पुमान्‌ न षण्डो न जडः :جو‎ | 
नेव स्त्री न पुमानेष न चैवायं नपुंसकः । (श्वेताश्वतर) 
F or the benefit and convenience of the devotees the supreme power assumes 
different forms. 
Cf. साधकानां हितार्थाय sear रूपधारिणी | 


Brahman is never different from Sakti or Power. He is rather identified 
with his eternal and Primaeval Force as— 
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Some say that the Tantrika religion is anti-Vedic. But Kullüka Bhatta 
remarks :— 


श्रुतिश्च द्विविधावेदिकी तान्त्रिकी च | 


The tradition tells us that the Tantra of the Sanatanists belongs to the 
Saubhagya Kanda of the Atharvaveda. We have also got many Tantrika 
Upanisads. From all this information our conclusion is that the Tantra 
of the Sanatanists is very ancient and it is not at all anti-Vedic. On the other 
hand, it is a further development of Vedic religion. 


To sum up, Tantrika philosophy asserts that God is omniscient, 
omnipotent and omnipresent. To realise God or to obtain salvation, 
Karma or action is needed. Karma and Guna both are equally needed in 
Tantrika form of worship. Jfiana is the final goal and Karma is the means. 
Tantrika religion is just like the universal religion. So Tantra can a[so 
claim to become the religion of the world for its conception of one God. 
The universal brother-hood is one of the objects of the Tantrika religion. 
So it is rightly said in the Sastra— 


माता च पावेती देवी 

पिता देवो महेश्वरः i 
बान्धवाः शिवभक्ताश्च 

स्वदेशो भुवनत्रयम्‌ ! 
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VEDIC OSTEOLOGY 
(Prof. Dr. V. W. Karambelkar, Nagpur) 


Atharvan Anatomy 


: Narayana is the author of the Atharvan hymn 

§ (42) PR X. 2 which takes us back to that period of pre- 

- j historic or semi-mythical age of the ‘medicine- 

men’ who combined the functions of priest and physician. Narayana is 

the representative of this Indian Medical Tradition. He is also the author 

of the famous ‘‘Purusa Sükta" (RV. X.90—AV. XIX. 6), which contains 

many anatomical references. To him are also ascribed many ancient 

medical charms. 'The hymn X. 2. 1-8 is reported here to show how 
Atharvan mentioned bones of human body :— 


(४०. 2 ) 
(Narayanah; Parsni Siktam; Anustubh 1-4; 7, 8; Tristubh 6, Jagati. 


केन पार्ष्णी! aaa पुरुषस्य केन मासं dud केन युल्फौ | 

केनाङ्गुलीः पेशनीः केन खानि केनोच्छूलङ्खौ मध्यतः कः प्रतिष्ठाम्‌ ॥१॥ 
कस्मान्नु गुल्फावधरावक्कण्वन्‌, भ्रष्ठीवन्तौ उत्तरौ पूरुषस्य ١ 

जङ्घे RE asa: क्वऽस्वित्‌, जानुनोः सन्धी क उ तच्चिकेत ॥२॥ 
चतुष्टयं युज्यते dard जानुभ्यामूध्वे शिथिरं कबन्धम्‌ । 

श्रोणी age क उ तज्जजान याभ्यां कुसिन्धं सुदृढं बभूव ॥२॥ 

कति देवाः कतमे त आसन्‌ य उरौ ग्रीवाश्चिक्युः पूरुषस्य । 

कति स्तनौ ARH: कः कफोडौ कति स्कन्धान्‌ कति एष्टीरचिन्वन्‌ ۱ 
को wer बाहू समभरद्वीर्य ऽकरवादिति | 

अंसौ को अस्य «da: FRA अध्या दधौ ۱ 

कः सप्त खानि वि ततद शीर्षणि कर्णाविमौ नासिके चक्षणी सुखम्‌ | 
येषां पुरुत्रा विजयस्य وو‎ चदुष्पादो द्विपदो यन्ति यामम्‌ ॥६॥ 
eae जिह्वामदश्वात्पुरूचोमधा महीमधि शिश्राय वाचम्‌ | 

स आ वरीवर्ति भुवनेष्वन्तरपो वसानः क उ तच्चिकेत del 
मस्तिष्कमस्य यतमो ललाटं ककाटिकाँ प्रथमो या कपालम्‌ | 

चित्वा चित्यं हन्वोः पूरुषस्य दिवं रुरोद कतमः स देवः ॥८॥ 


(1) Pirgni— (two) heels of the fect. Charaka counts one Pargni for 
each foot. 


(2) Gulphau—(two) ankle bones. There are four Gulphas (according 
to Charaka, Suáruta and Kasyapa). 


(3) Argulih—(plural) digits. There are sixty digits (Cha. 908.) « 


(4) Ucchlaükhau—(toe) Metacarpal or Metatarsal bones of hands and 
feet. ‘‘PanipadaSalakah”’ are twenty (Cha.). 
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Pratisthi—(one) base.  **Panipadaéalakadhisthana" ( Cha. ) : 
*Sthàna" (Yajfiavalkya); **Kürcha" (Susruta who also gives 
*'Tala"). In the Ka$yapa Samhita both *'Adhisthana" and 
*Kürcha" are found side by side!. 


Asthivantau—(two) knee-caps; (Patella)?. 
Jarghe—(two shanks ““चत्वायस्थीनि जंधयो:? KaSyapa. The tibia and the 


fibula in the leg. (Charaka, Suáruta and Vagbhata describe 
this organ as consisting of two bones). 


“चतुष्टयं 3 ہگ‎ —four-fold frame having its ends connected : 


together—is the exact description. 
Fanunoh sandhi— (two) knee-joints. 
Sroni—(two) pelvic cavity. 


Ürü—(two) thigh-bones ; one] in each leg (Cha., Sué., Vag.) 
*Ürunalaka"—Charaka. 


Urah—(one) breast-bone. There are 14 bones in the breast 
according to Charaka but there are 8 bones in the breast 
according to Suáruta and Vagbhat. 

Grivah—(many) wind-pipe. It is ‘composed of four parts but it is 
counted as one bone. ‘‘Jatru”—Charaka; *Kantha nàdi"— 
Suáruta?. 

Stanau—(two) breast. “reat: चतुर्विशतिः TFA: तावन्ति चेव स्थालकानि 


तावन्ति चेव स्थालकाबुदानि” | “There are 24 ribs; Su$ruta speaks 
of thirty six. 


Kaphodau—(two) shoulder blades ( scapula); ‘“‘Amsaphalaka’’ 
Charaka and Ka$yapa. 


Skandham—(many) shoulder bones. There are 15 bones in neck 
according to Charaka and 9, according to SuSruta. 


Prstih— (many) back-bone. * 

Amsau—(two)} collar-bones. ‘“‘Aksaka’”’—Cha. Sus. 
Lalatam—(one) brow—two superciliary ridges at eye-brow. 
Kakatika—(one) central facial bone. 


Kapalam—Cranium with temples. . “चत्वारि शिरः कपालानि” Charaka; 
“शिरसि qz" Susruta. 


I. Ka$yapa Samhita p. 44. 
2. Hoernle considers them as synonymous with Janu but X. 2.2 mentions 


(5) 


(6) 
(7) 


(8) 
(9) 
(10) 


(11) 


(12) 


(13) 


(14) 
(15) 


(16) 
(17) 
(18) 
(19) 
(20) 


them separately. Janvasthini and Janukapaiik& are given separately in the Ka$yapa 


tà. 


3. “तस्मादिमा उभयत्र पशंवो बद्धाः कीकसौ च जन्र्‌” | Sat, Bráh.* 
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(21) Chityam Hanvoh—(one) the pile of the jaw. 


“एक हन्वस्थि, F इनुमूलबन्धने Charaka; 
“cN” Susruta. 
It will be seen from the above that the AV. knows all the important 


bones of the body. It also mentions:— 


(22) Kikasah—Spinal column (probably cervical portion of the 
vertibral column.) 


(23) Anükya—Thoracic portions of spine (II. 32. 2). 


"Such a detailed knowledge of bones necessarily presupposes a care- 
ful study of human skeleton by the Vedic sages. Whether that study 
was made by some form of dissection of dead or decayed body, cannot 
be definitely known. But from the study and the detailed knowledge of 
the human bones (and of the animal bones also) as reflected in AV. X. 2 
we cannot deny that the Vedic seers knew dissection also. AV. X.9 
presupposes some kind of dissection of a cow. Susruta knew it 


definitely (III. 5).1 


, Dr. Hoernle in his “Studies in the Ancient 
§ (43) Dr Hoernle’s Indian Medicine" has given too much impor- 
ontention. iff f cos it 
tance to the difference of opinion with regard 
to the number of bones in Charaka and Suśruta. The main differences 
in Charaka and Suśruta in matters of anatomy (especially the bony 
system) are :— ۰ 


(i) Number of bones in the breast—Charaka counts them as 14 while 
Suéruta as 8 only. 


(ii) Number of ribs—Charaka counts them as 24 while Su$ruta as 36. 
(iii) Number of bones in the neck—Charaka counts 15 while Su§ruta 9. 
(iv) Number of ‘bones in the head —Charaka counts 4; Su£ruta 6. 

(v) Number of bones in the chin—Charaka counts 1; Suśruta 2. 


(vi) Again, Charaka and SuSruta differ on the point of the “Base” 
for the digits and metacarpal and Metatarsal bones of hands and feet. 
Such a base is called **Pratistha" in the AV; “Adhisthana’ in Charaka 
*Sthana" in the Yajfiyavalkya Smrti;—all these terms being akin. But 
the term used by Su$ruta is **Kürcha" which is altogether new. 


(vii) Again, Charaka counts one bone—sacrum and coccyx and as 
forming the part of the vertebral column while Su$ruta considers them 
as two bones and asseparate from vertebral column. 


(viii) Again, Su§ruta says that in the human body there are in all 


I. Jolly. ‘Indian Medicine” pp. 66-67. 
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300 bones: while Charaka and his followers hold them to be 360. The 
exact statement of SuSruta is like this : (Susruta Samhita III. 5. 18)— 


‘AR सषष्य्यान्यस्थिशतानि वेदवादिनो भापन्ते | शल्यतन्त्रे तु त्रीण्येव शतानि ॥ 


(ix) Again, “A really important circumstance is that the Atharvic 
system shares with the Charakiyan one of the most striking points in 
which the latter differs from the system of SuSruta, viz. the assumption 
of the central facial bone in the structure of the skull." 


From these and from such other points and especially from the 
peculiar phrase *Vedavadinab" in the quotation from Su§ruta Dr. 
Hoernle has come to the conclusion that Susruta represented a medical 
tradition different from that followed by Charaka. 


Charaka is in general agreement with the Atharva-vedic ideas | 
which are expounded by the Atreya school of Medicine. The ‘‘Veda- 0 
vadinah” referred to by Susruta are clearly Charaka and his followers, ^ 
for Charaka holds : “त्रीणि सपष्टीनि शातान्यस्थनां ag दन्तनखेन ?* (Charaka IV. 
7. 6; Vagbhata Ast. Sam. II. 5; Ast. Hrd. II. 3). This is exactly the 
view of the Vedic tradition which has come down through the Satapatha 
Brahmana (iX. 5.4. 12; X1.3.2.3. 4; XII: 2. 5740 
and 10); Agni Purana; Visnudharmottara Purana; Visnu Smrti; 
Yajfyavalkya Smrti (IV. 83). All these authorities agree on the point 
of total number of bones, 


“तथास्थ्नाँ च ug षष्टया शतत्रयम्‌ 1? E 
The Kà$yapa Samhita too, states— 
“sq कलियुगे प्रज्ञप्तिपिद्दितं dead शारीरमुत्पद्यते 1 तत्र षष्टिश्च त्रीणि चास्थिशतानि ll ` 
All these are, therefore, *Vedavadinah" of Suśruta because they share 


the Atharva-vedic views on anatomy and are orthodox as they derive 
the validity of their views from the Veda. 


Dr. Hoernle, ‘‘Studies in Ancient Indian Medicine” p. 113. 


2. Teeth 32. Lower part of temple 2, 
Roots of teeth 32, Palate 2, 
Nails 20, Hips 2, 
Hands and feet 20, Public bone 1, 
Fingers and toes 60, Upper coccyx 1, 
Heels 2, Lower coccyx I, 
Lower part of palm 2, Back 35, 
Hand-joints 4, Neck 15. 
Foot-ankle 4, Clavicle 2, 
Elbow 4, Chin 1, 
Lower part of thigh 4, Lower jaw-bone 2, 
Knee 2, Forehead 2, 
Bend of Knee 2, Eyes 2, 
Upper part of thigh 2, Cheeks 2, 
Arm and Shoulders 2, Nasal bones 3, 
Ribs and Spine 72, Temple 2, 
Breast 17; Head 4. 


Total no. of bones 360 
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But from the quotation of Suéruta, it must be noted that he 
does not refer to the ‘“WVedavadinah’’ with disrespect. He mentions 
only the difference between the total number of bones as counted by the 
followers of the traditional Vedic view and by the special branch of 
surgery (“Salyatantre tu"). And he has himself accepted elsewhere 
(I.1. 5) that the entire Ayurveda is the Upanga of the Atharva-veda 
and his Samhita forms a part of the Ayurveda. Whatever minor differ- 
enees there are, with reference to the method of counting of bones between 
Charaka and Suśruta, can be justified by holding that Charaka was more 
concerned with ‘“‘Kayachikitsa’’, general treatment of diseases while 
Sug§ruta was more particular because he was dealing with surgery. From 
surgical point of view, he might have reduced the total number of bones. 
Still it is significant that he knows the number 360 and admits only 300 
as the total number required for surgical purposes. The statements of 
Charaka aud Suéruta about the bones being 300 plus 60 also point out 
that the first number was for surgical requirements and the second—60, 
was added with an eye on general. purposes. Charaka, Su$ruta and 
Kàíyapa were all alike conscious of this fact and hence there is no 
necessity to seek another medical school or tradition for Susruta, only 
for the sake of a few differences, howsoever important they might have 
been. Lastly the interpretation of the Atharvan passage in which the 
number of bones is given, is not so explicit. 


It seems that the AV. has mentioned the 
number of bones in human body to be 360. 
but in such a fashion that it is very difficult 
toknowit. None ofthe previous interpreters has interpreted the passage 
X. 8. 4—RV. I. 164. 48 (with a different latter half):— 


The Numbet of 
$ (44) Bones in the AV. 


द्वादश ARA त्रीणि नभ्यानि क उ तच्चिकेत | 
तत्राहतारन्जीणि शतानि xmga: षष्टिश्च खीला अविचचाला ये 11 


“Twelve felloes, one wheel, three naves—who understands that ? 
Therein are inserted three hundred and sixty pins and pegs that are 
immovable”, as referring to the bones in human body. The metaphor 
in the stanza is usually understood as describing the “year”? (Chakra) 
with its three seasons (Nabhyani), (twelve months) (Pradhayah), 360 
days (Sankavah, Kilah). But there is nothing that can prohibit the 
passage from referring to the human body (chakra), with its three 
main parts (head, trunk and legs—moving in the sky and hence called 
Nabhyàni), twelve organs (-eyes, ears, tongue, nose, hands, feet, rectum 
and sexual organ—Pradhayah), 300 *Sanku-like bones" and 60 “Kila- 
like bones". 


Here we get a separate figure of 300 and another of 60 which is 
exactly the position taken by Charaka and Kasyapa. Perhaps the 300 
bones, accepted by Susruta, as bones proper in estimation of surgeon 
were separately mentioned by the Atharvan. And the other number 
of sixty bones was mentioned only with regard to the general view, 
which were notas a matter of fact bones for a surgeon's knife. Or 
perhaps Khila bones are sixty and they are so many joints. The passage 
cited above is undoubtedly a problematic one, but if our interpretation 
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is allowed, we are in a position to trace the source of the number 300 
with regard to bones, accepted by Su$ruta and also the number 360 
accepted by Charaka and Kasyapa. Our interpretation of the passage 
can be correct for the word “Chakra”? appearing here also appears in 
X. 2. 31 and in the later Tantric literature as referring to the ‘“‘nerve- 
centres of the body”. 


a In view of the references to the Suéruta 

§ (45) R et Samhita in the later literature and from 
rent Tradition. the devotion of Susruta to the authority of 

y the Atharvan, we are unable to accept the 


position that he belonged to'a tradition different from that of Charaka. 


(i) Suéruta himself admits that the Ayurveda whose surgical 
branch he was expounding, is derived from the AV. 


(ii) He accepts technical terms, names of diseases, method of treat- 
ment which are current in the tradition. Some of the Atharvan terms 
such as ‘‘Harima=Halimaka; *Apachit—Apachi" show direct contact 
between the AV. and the Susruta Samhita. 


(iii) Nowhere is to be found any reference to support the conten- 
tion that Sugruta and Charaka belonged to different medical traditions. 
On the other hand it is generally accepted that these two authors sum- 
marised the two different branches of the same Ayurveda. 


(iv) Dhanvantari and Su$ruta are both counted among the tradi- 
tional teachers of Ayurveda (cf. Charak VI. 13. 184 ff.). 


(v) The Agni Purana accepted on allhands as a representative 
of the orthodox system, states : 


अभिरवाच-- “आयुर्वेदं प्रवद्यामि gaara यमब्रवीत्‌ | 
देवो धन्वन्तरिः सारं ग्रतसन्नीवनीकरम्‌ ١ 
and (Chapter 279. 1) 
धन्वन्तदिरुवाच-- 'सिद्धयोगान्पुनकेच्ये ग्रतसन्नीवनीकरान्‌ | 
आत्रेयमाषितान्दिव्यान्‌ सर्वव्याधिविमदनान्‌ | 
(Chapter 285. 1)7 . 


and shows very clearly, that the system of Charaka (i.e. of Atreya 
Punarvasu) and of Su§ruta (i.e. of Dhanvantari) did not come from 
different sources but had a common origin—the Ayurveda coming down 
from the Vedas and even from before the Vedas. 


(vi) Further, Jivaka studied medicine in Taxila University under 
Atreya and he was a surgeon (primarily) of great repute.? 


1. Agni Purana Chapter 285. 77 also. 
2. Rockhill, ‘‘Life of Buddha". p. 65. 
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(vii) Both the Charaka and the Su$ruta Samhitas are Tantras which 
is a peculiar word applied to ancient Samhitas' of Ayurveda. From such a 
use of the word, it seems possible that the ancient Vedic literature bearing 
on medicine was in vogue under the general name Ayurveda and known 
diversely as Veda, Upaveda, Upanga and Vedanga, and was made use 
of by medicine-men of the Vedic and the post-vedic ages. Later on this 
Vedic literature on medicine was superseded by the Tantras of Agnive§ya, 
Bheda, Harita and others. This means that the Vedic literature on 
medicine was arranged by these sages (Tantra from 4/ tan=to arrange) 
and was amplified by their own knowledge and experience. These 
Tantras then came to be regarded as Ayurveda. Again after a lapse of 
time Charaka and Suéruta redacted the ancient Tantras which existed 
before them. Now we look upon the Charaka and Sué$ruta Samhitās as 
the Ayurveda. Thus Ayurveda or the Indian Medical Tradition is con- 
tinuous and comes down to us through the Vedas, the now unrecovered 
Tantras and the Samhita of Charaka and Susruta. 


1. ٭٭‎ भोलादय श्चक्रः स्वं स्वं तन्त्रं कृतानि च] 

श्रावयामासुरात्रेयं सर्षिसंघं सुमेधसः ॥ चरक. 1. 1.33 
c तानि चानुमतान्येषां तन्त्राणि परमर्षिमिः 1 

j भवाय भूतसाँवानां प्रतिष्ठां भुवि लेमिरे 1 चरक 1 1.40. 
““अष्टस्वपि चायुर्वेदतन्त्रेषु एतदेवमधिकमभिमतम्‌ ] आशुक्रियाकरणाथन्त्रशखक्षाराञ्नि- 
प्रणिधानात्‌ सर्वेतन्त्रसामान्याच्च | 1. 1.18 (gaa) 
Also ten n2m९5—कुमारतन्त्र, शालाक्यतन्त्र, रसायनतन्त्र and “गुवौशालाभा- 
नन्तरमेतत्तन्त्रकरणम्‌'?आयुरवेददीपिका 1? 1. 1, 
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जन्म-संस्कार के लोकाचार और उनसे सम्बन्धित शब्दावली 
(ब्रज-कोर-क्षेत्र की बोली के आधार पर) 


Sto अम्बाप्रसाद सुमन 
अलीगढ़ विदवरविद्यालय, अलीगढ़ 


ब्रज भाखा अर्थात्‌ ब्रज की बोली ही अपनी व्यापकता एवं भावाभिव्यंजना की 
सबलता के कारण “ब्रजभाषा' नाम की अधिकारिणी हुई हिन्दी का मध्यकालीन साहित्य 
तो प्रायः ब्रजभाषा में ही लिखा गया | इस भाषा का क्षेत्र भी बड़ा विस्तृत है। यदि हम मथुरा 
को केन्द्र मानकर ब्रजभाषा की सीमाएँ निर्धारित करें तो दक्षिण में आज भी यह भाषा 
आगरा, भरतपुर के अधिकांश भाग, धौलपुर, करौली, ग्वालियर के पश्चिमी भाग तथा 
जयपुर के पूर्वी भाग में बोली जाती है । उत्तर की दिशा में यह गुड़गाँवा के पुर्वी भाग में बोली 
जाती हे । उत्तरी-पूर्वी दुआवे में यह बुलन्दशहर, अलीगढ़, एटा, और मंनपुरी में तथा गंगापार 
करके कुछ-कुछ مو‎ बरेली और नती ताल की तराई में भी बोली जाती है | ब्रजभाषा का 
कुल क्षेत्रफल २७ हज़ार वर्गमील है और बोलने वालों की संख्या ७९ लाख के लगभग है | 

उपर्युक्त ब्रजभाषा-क्षेत्र में ब्रज की बोलियों के हमें कई रूप सुनने में आते हैं । भाषा के 
पंडितों ने ब्रजभाषा की उन बोलियों को पाँच भागों में विभक्त करके उनका नामकरण इस 
प्रकार किया है-- 


(१) aaa ब्रज बोली--यह अलीगढ़, मथुरा और पश्चिमी आगरे में बोली जाती 
है । Rada महोदय ने अलीगढ़ की बोली को स्टेंडर्ड ब्रजभाषा बताया है ۱ साहित्यिक हिन्दी 
की क्रिया 'आता है' के लिए त० कोल में आवत्व' बोला जाता है । यही To खर में 'आव 
हो जाता है । 

(२) aad ब्रज बोली--एटा, मैनपुरी के गाँवों में इस बोली का रूप 
सुना जा सकता है । वास्तव में कन्नौजी से गले मिलने वाली ब्रज-वोली 8 
कहाती है | आदर्श ब्रज का भूतकालिक AY अन्तर्वेदीके 'ओ' में बदल जाता हैं ۱ फिर ag 
“ओकारान्तता' कन्नौजी की क्रियाओं तथा संज्ञाओं में स्पष्ट रूपेण सुनाई पड़ती है। अलीगढ़ 
fas की कोल में, हाथरस तथा मथुरा तहसीलों के गांवों में कहा जाता है -- 

“गु छोटो छोरा चलौ गौ”--(त. कोल में) और “गु छोटो छोरा चल्यो गयो ॥-- 
(हाथरस तथा मथुरा तहसील में) । यही वाक्य जिला एटा के उन गाँवों में, जो तहसील 
सिकंदराराऊ की सीमा को स्पर्श करते हैं, इस रूप में सुनने को मिलता है कि--“बो छोटो 
छोरा चलो गओ ।” जिला बदायू में भी 'आना' “जाना” की धातु के भूतकालिक रूप 'आओ' 
“गओ' ही सुनने में आते हैं । इतना ही नहीं सर्वताम शब्दों में भी पर्याप्त. अन्तर सुनाई पड़ता 
है । अलीगढ़ की कोल तहसील में यदि एक स्त्री मोक्‌ या 'मोकों' (=मुझको) बोलती है 
तो कासगंज तहसील की स्त्री उसका उच्चारण 'मोको' करेगी ۱ केलॉग महोदय ने अपनी 
व्याकरण की पुस्तक--“्रामर ऑफ दी हिन्दी लॅग्वेज--में “था' के लिए ब्रजभाषा रूप 'हो, 
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और कन्नौजी रूप 'हतो' लिखा है । यदि ब्रज-क्षेत्र में घूमकर बोली का अध्ययन किया जाय 
तो वस्तु-स्थिति के सम्बन्ध में बहुत-सी नई बातें मालूम पड़ेंगी। अलीगढ़ जिले की कोल, 
हाथरस आदि तहसीलों में आज भी दोनों रूप प्रयुक्त होते हैं जेसे 'मे वहाँ ar के लिए 
ब्रजभाषा-रूप होगा--हूँ wat eal’ अथवा “हूँ हवां हो । आज के अनुसंधित्सुओं को 
ब्रजभाषा-क्षेत्र का नये सिरे से सर्वेक्षण करना चाहिए d 


(3) सिकरवाड़ी नाम की ब्रजबोली ग्वालियर के उत्तर-पूर्व में बोली जाती है। 
(४) जादोबाटी नाम की जनपदीय ब्रजभाषा करौली के आस-पास बोली जाती है | 
(५) डाँगी नाम की ब्रज-बोली ने भरतपुरके क्षेत्र में अपना प्रभुत्व स्थापित कर रखा है । 
ये उपर्युक्त पाँचों ब्रजबोलियाँ ब्रजभाषा के ही अन्तर्गत मानी जाती हैं। 


सूर आदि अष्ट-छाप के कवियों के काव्यों में प्रधान रूप से औकारान्तता ही दृष्टिगोचर 
होती है। अलीगढ़-मथुरा की ब्रजभाषा में 'खाना', 'आना' आदि की धातुओं के भूतकालिक 
एक वचन रूप 'खायौ', ‘aay प्रचलित है । सुर के 'सूरसागर' की भाषा भी यही है GIL 
“ब्रज पर सजि पावस दल आयौ” । भाषा की वास्तविक प्रकृति उसके क्रियारूपों से ही मालूम 
पड़ती है । यदि 'सूरसागर' के संपादन में कहीं 'खायौ' और कहीं 'खायो' लिखा गया मिलता 
है तो भाषा की दृष्टि से आज उसके संपादन का कार्य नये सिरे से होना चाहिए और उसकी 
मुद्रित तथा अमुद्रित सभी प्रतियों को एकत्र करके संपूर्ण पाठ-भेद देने चाहिएँ | तब कहीं हम 
सूर की भाषा के सच्चे स्वरूप से पूर्ण परिचय प्राप्त कर सकेंगे । हर्ष का विषय है कि केन्द्रीय 
सरकार सूरदास के का्यग्रन्थों की शब्दानुक्रमणी अलीगढ़ विश्वविद्यालय के संस्कृत-हिन्दी- 
विभागाध्यक्ष Sto हरवंशलाल शर्मा एम. ए., डी. लिट्‌. की देख-रेख में तयार करा रही है, 
और इसी विः विद्यालय में सूफी कवियों के प्रेम-काव्यों का तथा अमीर खुसरो की कृतियों का 
संपादन-कायं भी कराया जा रहा है | 


ब्रजभाषा के काव्यों को समझने के लिए पहले हमें ब्रज की वोलियों तथा AF 
की संस्क्रति से पूर्ण परिचय प्राप्त करना परमावश्यक है । ब्रज-संस्क्रति से सम्बद्ध शब्दावली 
ही हमें ब्रजभाषा के काव्यों के समझने के लिए प्रशस्त मार्ग दिखा सकती है। इसी दृष्टि से 
अलीगढ़-जनपद की बोली पर आधारित कुछ लोकाचार-सम्वबन्धी शब्दावली का विवेचन इस 
लेख में किया गया है | 


अलीगढ़ का प्राचीन नाम 'कोल” है जो तहसील के नाम के रूप में अब भी अवशिष्ट 
है। ग्रामीण जन इसे 'कोल' न कह कर “कोर” कहते हैं । उपर्युक्त ब्रजभाषा-श्रेत्र को दिष्टपथ 
में रखकर हम कह सकते हैं कि अलीगढ़ जिला ब्रजभाषा-क्षेत्र की उत्तरी-पर्चिमी कोर (= 
किनारा) ही है । अलीगढ़ से मिले हुए बुलन्दशहर और बदायूं के जिलों में तो भाषा बदल 
ही जाती है । अत: भाषा की दृष्टि से अलीगढ़ ज़िला कोर (do कोटि>हि० कोर=सिरा, 
किनारा) ही है अलीगढ़ जिले में इस समय छः तहसीलें हैं--(१) खेर (२) कोल (३) 
अतरौली (v) सिकरन्दराराऊ (4) हाथरस (६) इगलास | 


इन तहसीलों के गाँवों में पुत्रजन्म के समय जो लोकाचार माने जाते हैं उनमें हमारी 
सांस्कृतिक भावनाओं के मूळ स्रोतों तथा स्वच्छन्द प्रवाहिणी ब्रज-लोकभाषा की गति का 
पुरा-पूरा आभास मिल जाता है । लोक-संस्कृति हमें अपनी बोली के शब्दों के जीवन एवं 
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भर्थस्वरूप से भी परिचय प्राप्त करा देती है। शब्दों के शरीर से ही देश की न्‌तन-पुरातन 
सभ्यता एवं संस्कृति लिपटी हुई रहती है । 'सूरसागर' में प्र युक्त 'काँपौ', 'हठरी', 'कारे FT, 
“लाल मुनइयन' आदि शब्दों का क्या विम्बग्रहणात्मक अर्थ है, इसे ब्रजलोक-संस्क्रति का सच्चा 
प्रेमी तथा गम्भीर द्रष्टा ही समझ सकता है, और वही अर्थोद्भूत भाव में डूबकर आत्मरमण 
भी कर सकत, m जायसी के 'खाँपा' और सेनापति के सुरतरु-सार' शब्द की चित्रात्मक 
व्याख्या क्या है, इसे लोक-संस्कृति एवं लोक-भाषा के जिज्ञासु भक्त से पूछिए। सतसेया के 
दोहरा नावक के तीर क्यों बताये गये हैं, इसका उत्तर वही दे सकता है जो FA पर लोटा-डोर 
डालकर और साथ में झोला-डंडा लेकर घर से निकल पड़ा हो ओर जो जनपदीय जनों के 
जीवन में घर करने के लिए घर-घर अलख जगाता फिरा हो । 


भाषाविज्ञानियों की पारिभाषिक शब्दावली में पश्चिभी हिन्दी ही हिन्दी' नाम से 
व्यक्‍त की गई है । हरियानी, कौरवी (खड़ी बोली), ब्रजभाषा, कन्नौजी तथा बुंदेली नाम की 
बोलियाँ पश्चिमी हिन्दी के अन्तर्गत मानी जाती हें । माथुयं की दृष्टि से इन जनपदीय 
बोलियों में ब्रजभाषा का स्थान सर्वोच्च है । उसमें भी ब्रजकोर-क्षेत्र की भाषा तो आदर्श- 
भाषा है। मध्यदेशीय भाषा के विस्तृत क्षेत्र का पर्यटन करने के उपरान्त हम इस निष्कर्ष पर 
आजाते हैं कि भारतीय संस्कृति की माला में पुष्प तो अनेक प्रकार के हैं, किन्तु उनमें सुगन्धि 
एक-सी ही है। वस्तुतः हमारी संस्कृति का एक भाव ब्रह्म-ही ललित लीला-प्रदशंन में “बहु स्याम्‌' 
कह कर साकार बन गया है । 


ब्रजकोर-क्षत्र के जन्मसंस्कार सम्बन्धी सम्पूर्ण लोकाचार आशा, हर्ष एवं उल्लास के 
लोकाचार हैं, जो अनेक प्रकार के गीतों तथा पूजाचंता के माध्यम से सम्पन्न होते हैं । जन्म- 
संस्कार की पृष्ठभूमि में प्रथम संस्कार 'गर्भाधान' है, जो प्रच्छन्न एव मौन रूप में ही 
होता है । किन्तु जब स्त्री का गर्भ सात मास का हो जाता है तव 'साध आमनु' (To श्रद्धा 
आगमन) नाम का एक लोकाचार होता है | इसे ही हमारे शास्त्रों में qaaa’ (पु a^ 
ल्युट्‌ =पुसवन=पुमान्‌ सूयते अनेन) कहा गया है; क्योंकि इसीसे पुरुष की उत्पत्ति होती 
है । 'साध-आमनु' से हो गर्भवती स्त्री.तथा उसके कुटम्बियों के मन में सन्तान की आशा दृढ़ 
एवं परिपक्व हो जाती है | 'साध' शब्द में ही प्रेम, आशा, अभिलाषा आदि के भाव समाविष्ट 
صچ‎ ० श्रद्धा सद्धा> साध | 'साधआमनु' पर गर्भवती स्त्री के पीहर (ao पितृ-गृह) से 
कुछ dizi, बागे, पकवान और फल आते हैं। यह आई हुई सामग्री भी 'साध' या 'साद' ही 
कहाती है । तब गर्भवती स्त्री चौक पर बंठकर साध में आये हुए अपने कपड़े पहनती है, और 
ननद आरता (सं० आरात्रिक> आरता=दीपक-युकत पूजन के थाल को सिर के आगे घुमान 
की एक मांगलिक क्रिया) करती हुई यह गीत गाती है-- 


[आरता गोत]. 


“नहैंनी न्हैंनी बु दियन बरसंगौ 3g, 
त्यारी मानि करिंगी ٣ص۳”‎ 
फिर अन्य बड़ी-बड़ी बूढ़ी स्त्रियाँ 'चौक' नाम का गीत सामूहिक रूप से गाती $— 
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[ चौक गीत ] 
“आईं धना रानी चौक प; होरिल? कण्ठ लगाइ; 
अजुध्या में ade बधामनी। 
आईं par? आरतें*; माँगति अपनों नेगु ।” 
ऐसे गीत पुत्रोत्पत्ति की साध (इच्छा) को लेकर गाये जाते हैं। सास तथा अन्य बूढ़ी 
बयरबानियाँ (स्त्रियाँ) चौक पर बैठी हुई गभिणी की कोख (uo कुक्षि) पर हल्दी के छींटे 
लगाती हैं और कहती जाती سج‎ 
“खानी अघानी, पुत सिंहानी, दूधन न्हाय, पूतन फले | 
'साध-आमन्‌' के उपरान्त बालक के जन्म तक कोई लोकाचार नहीं मनाया जाता | 
जिस दिन बालक या बालिका का जन्म होने को होता है उरू दिन कुछ लोकाचार तथा नेगचार 
किये जाते हैं। 'जन्ति की पीर' (प्रजनन-पीड़ा) के समय चलनी (सं० चालनी> चलनी = 
आटा छानने की एक वस्तु, छलनी ) में जौ भरकर गभिणी स्त्रीके आगे रख दिये जाते हैं। तब 
बेमाता (Fo विधिमाता=संतान को गर्भे में बनाने वाली एक मातृका-शक्ति) की मनौती 
मनाते gu उन जौओं से गभिणी का हाथ लगवा दिया जाता है। फिर सास चलनी के उन जौओं 
को दो भागों में विभक्त कर देती है। इस क्रिया को औंड़ा-कोंड़ा कहते हैं । अन्त में बच्चा हो 
जाने पर वे जौ दाई (Fo धात्रिका> धाइआ> धाई> दाई=बच्चे के पेदा करने में सहायता 
करने वाली स्त्री) को दे दिये जाते हैं। जव जच्चा (सन्तान उत्पन्न करने वाली गर्भ मुकत 
स्त्री) सोभर (do RTE) में खाट पर लेट जाती है, तब स्त्रियाँ मिलकर सन्तान की 
मंगलकामना की दृष्टि से एक गीत गाती हैं, जिसे ‘a’ कहते हैं ۱ ‘a’ गीतों को 'जच्चा' या 
“बिहाई' नाम से भी पुकारते Ê | ۹۷ गीत में यह भावना व्यक्त की जाती है कि बेमाता की कृपा 
और आशीर्वाद से जच्चा के पुत्र पेदा हुआ है । पुत्रजन्म के समय ही वे-गीत गाया जाता है; 
पुत्री के जन्म पर नहीं । 
[a गीत] 
“आओ बे, आऔ a? | 
पइयाँ परति हूँ, लीलरियाँ९ करति ج١‎ 
पूत कौ जन्म, ag कौ आमन्‌, 
जौ बे देइ तौ पाइए ।” 


जब गागर (Fo गर्गरी =घड़ा) को बीच में से तोड़कर उसका नीचे का भाग सुरक्षित 


१ धना= गर्भिणी, गर्मेवती । लोक में गर्भे के लिए 'धन' शब्द चालू है । 
२ होरिल =पुत्र । 


३ सुमद्रा=क्ृषण को बहिन, भावी वालक की फूफी, गर्भिणी جو‎ की ननद ! 
Y AE = के लिए | 


५ चौक नाई या नाइन द्वारा धरती पर गेहूँ के आटे से बनाया हुआ एक प्रकार का वर्ग 
जिसके मध्य में ऐसा MR स्वस्तिक चिन्ह भी बनता हे | 


६ वे=स'० विधि>>वश>>वे=विधिमाता | 
७ लीलारिया =खुशामद, 11۱1 
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रख लिया जाता है, तव वह खपरा (सं०कर्पर) कहाता है। दाई पेदा हुए बच्चे को खपरे में 
aap स्नान कराती है और फिर सूप में रखकर जन्तिहारी (TT) की दाहिनी ओर सुला 
देती है । 
बच्चा पदा होने वाले दिन से ही गीत प्रारस्भ हो जाते हैं और प्रतिदिन डट्ठौन या दस्ठौन 
(Fo दशमोत्थान=नामकरण संस्कार का दिन) तक गाये जाते हैं। 'नामकरण' के लिएं 
(गा TIT भी कहा जाता है । नामकरण संस्कार ब्रजकोरःक्षेत्र में प्रायः दसवें दिन ही होता 
है । दस्ठौन तक जो गीत प्रति दिन गाथे जाते हैं, उनके नाम इस प्रकार हैं--बे (जच्चा) या 
बिहाई, कठूला, पालना, AFAT afam, ais, जीरा, लपसी, करावली, ہج‎ और 
आरता। 
उपर्युक्त गीतों में जच्चा, सतिया, जीरा, लपसी, करावली और मनगुर नाम के लोक- 
गीत जच्चा से सम्बन्धित हैं, और शेष वाळक से सम्बन्धित होते हैं। 
जच्चा को जन्ति (प्रजनन) के तीसरे दिन से ही एक विशेष प्रकार का औटा हुआ 
पानी पिलाया जाता है, जिसे चरुआ या बत्तीसा कहते हैं। बत्तीस वस्तुओं से कोरी हेंड़िया 
(Fo भाण्डिका>हण्डिआ> हँड़िया) में atar तयार किया जाता है। उस हँड़िया को भी 
'चरुआ' कहते हैं | 'चरुआ' शब्द वेदिक संस्कृत 'चरु' से सम्वन्धित है। ऋग्वेद में यह शब्द 
पात्र विशेष के अर्थ में आया है | इन्द्र के प्रति की हुई प्रार्थना में यह शब्द एक मंत्र में इस 
प्रकार प्रयुक्त हुआ है-- 
“स नो वृषन्नमु' चरु सत्रादावन्नपा वृधि | 
अस्मभ्यमप्रतिष्कुतः RRO १. ७. ६ I 
(अर्थात्‌ हे अभीष्ट फल को इकटठा देने वाले बलवान्‌ इन्द्र ! हमारे लिए अन्नपात्र 
का ढक्कन खोल दे |) 


चरुए की हँड़िया पर जो गोवर के सतिये (uo स्वस्तिक) धरे जाते हैं, वे भी चरुए 
ही कहाते हैं। उस समय गाया जाने वाला एक विशेष गीत भी 'चरुआ गीत' कहाता है-- 


[चरुआ गीत] 
“लाऔ रे gu देउ बहुत चह्चई, e 
aft कुन्दनपुर जाओ, 
रुकिमिनी के बाप ۱١ 
बेठे वाके पाँचौ भइया, 
नाऊ नें करयौ है जुहार, 
रुचन कहाँ पाइए di" 


चरुए और ufu (Fo स्वस्तिक> sro सत्थिओ> सतिया) एक ही दिन धरे जाते. 


हैं । द्वार की चौखट के पास दाई-बाई ओर का हिस्सा कौरा कहते हैं । इसके लिए संस्कृत Ñ 


'द्वारोपान्त' शब्द का प्रयोग किया गया है | प्रसूतिका-गृह के द्वार के कौरों पर सतिया और 
फूल छबरिया (सं० फुल्ल क्षाबुरिका>> फूल छबरिया) धरी जाती है । सतिये दो प्रकार के 
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होते हैं-- (१) पुतसतिया* (3) कगसतिया* । पुत्रजन्म पर पुतसतिया ही धरा जाता ही ` 


यदि पहले पहल पुत्री का जन्म हुआ हो, तो कगसतिया धरा जाता है | पुतसतिया मुख्यतः गेरू 
और गोबर से बनाये जाते हैं जच्चा के सम्बन्ध में छठी तक जो विशिष्ट गीत गाय जाते हैं, 
उन्हे बिहाई (Fo वर्धापिका) भी कहते हैं। बालक के जन्म-दिन से छठे दिन होने. वाला 
मांगलिक लोकाचार छठी (Fo षष्ठी) कहाता है | 

भारतीय संस्कृति और साहित्य की परम्परा में अमूर्तं को मूत्त बनाने की भावना सदा से 
प्रबल रही है। इसीके प्रवाह में बहते हुए बहुत-से शब्द भाववाचकत्व से जातिवाचकत्व को 
प्राप्त हुए हैं । वेदिक संस्कृत का शत्रुतावाची 'अराति' शब्द पाणिनीय संस्कृत में शत्रुवाची बना। 
अनुग्रहवाची 'मृडीक' पाणिनीय संस्कृत में शिव के नाम का अर्थ देने लगा । अधिक क्या कहें 
'देवता' ने ही भाववादीपन को छोड़कर जातिवादीपन ग्रहण कर लिया है | उसी मार्ग का 
अनुसरण करते हुए ‘Felt भी लोक-गीतों के संसार में साकार, चेतन और क्रियाशील 
होगई है । भाषाविज्ञान के अर्थपरिवतंन के प्रकारों में इसी अर्थविकास को तो मूर्त्तीकरण 
की दिशा कह देते Eg निम्नांकित बिहाई गीत में विहाई का मूर्तीकरण करके मनोवांछा-पूर्ति 
के लिए उसका स्वागत किया गया है-- 


[बिहाइ गीत] 
'पिछवार विहाई चौं खड़ी? 
तुम रीती जाउ कुम्हार कें, 
भरी हमारे आउ। 
पिछवार बिहाई चौं खड़ी? 
हड़िया परिया छोड़िकें, 
करए हमारे BH! 
पिछवार विहाई चौं खड़ी?” 


मिट्टी का एक लोटा-सा, जिसमें पानी निकलने के लिए छोटी-सी ठोंटी लगी 
रहती है, करयौ या करवा कहाता है । बालक को प्रायः करए की धार से ही स्नान कराया 
जाता है | इसीलिए बिहाई गीत में करवों की माँग की गई है--(सं० करक>> हि० करवा = 
मिट्टी का एक पात्र । “कमण्डलौ च करक:--अमरकोश, ३. ३. ६) | कुम्हार के घर से 
करए मॅँगवानाँ पुत्र जन्म की मनः-कामनाओं का सूचक है । अलीगढ़ जनपद के गाँवों में 
निम्नांकित बिहाई बहुत गाई जाती है। इसमें सीताजी की उस दयनीय परिस्थिति का 
वर्णन है जब कि वाल्मीकि के आश्रम उनके गर्भ से लव-कुश का जन्म हुआ था-- 
“सिया ort पछिताई कुस बन में भये। 
कुस बन में भये री, नोकुस2 बन में भये। 


१ पुतसतिये मोर की وہ‎ के बनाये जाते हैं । 

२ कगसतिये में स्वस्तिक चिन्ह MR बनाया जाता है । 

३ नौकुस = (सं० लवकुरा> नउकुश > नौकुरा-स em का “ल? आधुनिक आर्ये भाषा हिन्दी 
के “न” में परिवर्तित हो गया है । सस्कृत का “लवण” शाब्द इसी नियम के आधार पर feat a 
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जौ wx होतीं ससुलि हमारी, 
चरुए देतीं धरवाइ, कुस बन में भये | 
सिया srt fom कुस वन में भये ١ 
जच्चा नाम के गीतों में यह गाया जाता है, कि ननद सतिय रख रही है, जिठानी 
` पलिका (Fo FF, पल्यंक>>हि० पलंग>>ब्रजबोली पलिका) विछाती है, द्योरानी (देवरानी) 
बीजना (सं० व्यजन"-पंखा) ढुरती है, देवर तीर सांधते हैं, नाइन बुलावा लगाती है, 7 
सोभर के कपड़े धोकर लाती है, सखी सहेलियाँ मंगल गाती हैं, और पंडित जी राशियाँ गिनकर 
बालक का नाम धरते हैं। 'जच्चा' नाम के गीत के उपरान्त सतियागीत' भी गाया 
जाता है-- 
[ सतिया गीत ] 
“दूरि दिसाते आईं ननदुलि बगर^ बतइयौ मेरे बीर' ۱ 
लाइकें बीबी हरौ-सरौ गोबरु, लीपति सलिल पछीत । 
सतिये धरौ बीवी मोरमुरारे, गिनि गिनि रोपौ सींक। 
धरि सतिये बीबी भई ort, af अपनौ ۱ 
जन्म के छटे दिन छठी (wo षष्ठी>प्रा० छटी>हि० छटी) होती है 
जच्चा की खाट के सिरहाने वाले दाहिने पाये के मत्ये पर छठी देवी (Fo पष्ठी देवी) 
काढ़ी जाती है । उसे पीला कपड़ा उढ़ाया जाता है और लपसी (uo लप्सिका=हलुए 
की तरह का एक लेह्य पदार्थ) से उसे पूजा जाता है । छटी-पूजन हमारा प्राचीन पूजन है। 
बै ur बिहाई नाम के गीतों और छठी-पूजन के संकेत हमें बाणभट्टकृत 'कादम्बरी' में 
मिलते हैं । बाण ने विहाई गीत और छटी देवी के पूजन का वर्णन अपने ढंग से किया है | 
राजा तारापीड की पत्नी के गर्भ से जब चन्द्रापीड का जन्म हुआ था, तब 'सुतिका-मंगळ? 
गीत' गाये गये थे और 'पष्ठी देवी” का पूजन भी हुआ था | 
छठी देवी के पुजन के समय जो विशेष गीत गाया जाता है, उसे set गीत कहते 
I 
[oat गीत ] 
“छठिय पुजन्ती आई रे जचरिया | 
दूध-पुत चरुआ कौ जीवे। 
alfa माँग कूं नित सुख gt | 
आजु गोद भरी आई रे जचरिया Il 
छठी के दिन गाये जाने वाले गीतों में पालना, झु झना, जीरा, als, करावली. 


१ qmm! 

२ बीर "भाई | 

३ “सूतिका मंगल गीतिका”--दे० कादम्बरी, बंगला संस्करण, دع‎ २७६--सतिकागृह 
वर्णना खण्ड में । 

v “स्वस्ति#-भक्ति जालसुपरचयिता x XX X पिन्जराम्बरधारिणीं भगवती-षष्ठी-देवीं 
कुवेता ?--कादम्बरी, बंगला-संस्करण, सतिकागृह-वणेना खण्ड, qo २७७ | 
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आदि प्रसिद्ध हैं । इन गीतों के नाम प्रायः उन वस्तुओं के नामों के आधार पर पड़ गये 
हैं, जिनसे या तो बालक खेळता है, या जच्चा जिन्हें प्रसूतावस्था में अपने काम में लाती है। 
साराँश यह है कि छठी के दिन गाये जाने लोक गीत جم‎ और बच्चे के जीवन के चारों 
ओर चकफरी लगाते हैं । किसी गीत में दादी-वावा लाला के लिए कठुला और झुझना लाते 
हैं, तो किसीमें जच्चा के लिए als और पीपल लाने की चिन्ता की जाती 21 किसी गीत में 
जच्चा बालक को पालने में झुलाती है-- 


[ पालना गीत ] 
“काऊ छला सँवरिया की नारि, 
अटा पे ठाड़ी झुलाव पालना | 
वाके बाबाने गढ़ायौ पालना, 
वाकी दादी झोटा दे रही '।” 


[झु झना गीत] 


“मेरे हाथ HAT लाल रे ! 

सोने कौ झुझना anm ? 

वाके बाबा ने गढ़ायौ 1۱ 

दादी के लड़ते खेलि रे ! 

मेरे हाथ झुंझुना लाल रे 1^ 

जन्म-संस्कार के सब लोक-गीत जब एक साथ गाये जाते हैं, तब उन्हें “रनझांझन' 

कहते हैं । बालक का नाम रख जाने के उपरान्त جج‎ और करावली (करावली=कढ़ाई 
शब्द का ब्रजबोली-रूप) गीत विशेष रूप से गाये जाते हैं। नाम के पश्चात जच्चा के चौक 
पर से उठने से पहले मानि (बच्चे की फूफो) प्रसूतिका-गृह के कोरों पर रखे हुए पुतसतियों 
और safer को उचेल लेती है। तदुपरान्त उस स्थान पर TT (चावल के आटे का 
बना हुआ द्रव विशेष) से पुतसतिये और छवरिया काढ़ दी जाती है। फिर जच्चा चौक 
पर से उठकर गंगानदी की दिशा में बने हुए कोठे (uo कोष्ठ>प्रा० कोट्ठ > हि० कोठा= 
छोटा कमरा-सा) में प्रवेश करती है । वहां उसकी सास उसका और बच्चे का सिर हिला- 
कर असीस (uo आशीस्‌) देती है। तब जच्चा को कुछ खाने के लिए दिया जाता है, 
जिसे 'मुंहजुठारना' या 'मु हजिठारना कहते हैं । सवा महीने के पश्चात्‌ TT को पहली 
चूड़ियाँ उतरवाकर उनके स्थान पर नई चूड़ियाँ पहनवाई जाती @1 इस लोकाचार को 
चुरियाबढ़न' कहते हैं। तब जननहारी की 'जच्चा' संज्ञा समाप्त हो जाती है, और वह्‌ घर का 
प्रत्येक काम काज करने लगती है। 
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ورس cn‏ الاب AGU EL‏ مراف اگ درد سوزسے سا نکی eue‏ ولس وردی Te‏ 
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See o ELV ope usin OY‏ 
dE Ed Lute xd‏ ہے دہ Hoi‏ راغ دولوںطرح کے CAN LU A‏ 
AB) Z-‏ امس میس لوا LN Žo FI dx CGE‏ 


| HINA De | ے‎ (९८८५८७५८८८ ert fe Bie رکا سا‎ a ce 


بس io‏ نظ سے میں سے EOS Ix aia ci‏ ا اور د لقطم PP‏ 
ان دوز لیے إل PSO HE‏ اك کے انا ت ں بام ولصابے وم PEL»‏ 
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nfe तीघ री घेळी 3و"‎ au 38A gs ۱ fast Hast ठे aaae sdt ust 
भर बेड qayd} wya वी eu उठ, Cai ठे वाछड "(۸ "م٥8۰7‎ 8 fa fev 
dab वी वेडी वै | eA 87 Hae डी उठ و جو‎ भारि dae fem n3 admi 
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3. mt ही डठडे बीडी वरी वै fue ٥503۳7 
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Aes रा جو‎ nue دوو‎ uadt musa fea fsfunr fat तै | fen feu 
fimfsus रा ysre ugs we 8۱ 33 «owe fasts (Past Passive 
Participle) री eaz^ fen mue e: wr थापा 9| 35 8ہ‎ wignte-feur, 
ent uss nuga fes 33 acne fasés set fussa جو‎ | fendi 
صوبظط‎ Sfenn, ufan, बीभ, ,س38‎ afun, ufavr, पीता, मैभाठिआ, wafan, 
Hafan, mifen, ठिका w3 wifew उठ | 


dow feu vat nuga dmi fangi‏ مہ وہ nuan डे इट‏ وی 
डी fuseint उठ | ugs पराठे nafga} HEG "S पाते वाघा mSa Hes मटी‏ 
मठ | fest ngai fes घेली dmi ठेठ लिपीक्षां‏ وہ fes dd "gus टेड नी ठे‏ 
fusdint उठ :— -‏ 20 دوہ 

१. e घ feu ugs nier) faa घठप eu; faaxtfo(feafas; fafu( 
fefu; fasa(fesas; fusmnfuz(feawrfus; s8me(Sus; मवच्(मठड; 383) 
fetifas; उघणे(डडणे; घिघा(डणघा 

3. H »3 U H fey ges 9 उठ | fue wng (आप्रठण; Hes Has; 
feag (fener; fads (faut Hi3; en (tH; genet (euet; WHS (HAST; ens 
(ema; ansa! (anfss; वाठिप्रट (गठिधठ = 

३. dH umi g fes ues سنہ‎ Û fug Q43 (Vane; gus (say; 
हेप (anu; 

8. Ps री e33 fuse तै fn&^ yards, ste, yarde, güe, गठघेल, 
HE, ड'ठेङ, fonds, sais, ATE | 

५, wis feu d री ta3: ही आम तै निडें घापडठ, fararguag, Heid; 
مس پت‎ w'eug, feng, Baal, می پا رر‎ wastes, VIAST, HIST, 
घिप्रेठठठ, 3usg, 280, n5W5g, AMAT, HAW, AMET, 38757 ,0لا‎ 
HUST, 5870 | 

é WT री «33^ fae yargi, पठा, HBH 

9. fenaa टी ta3: faa fesse:, fmws:, Huse:, dae: | 

c. namen री ta3 fae’ Hud, vj. usó, ual, भाषण, fum, 
593, ,م75‎ मठ), ws, باج‎ wd, राठ, enti, fund, mean, wu, 
und, fed, su, H3, Tavî, fost, sat, 333, sufun, ssó, بین‎ 
1888 | 

€. WHHfus  fennags nona डठउधभाठ 888ج‎ (Present 
indicative) fes दठउठी ww (ugmwwue) وہ‎ agus ere (आउमठेथर) | 
9 पउणणांरी v33* fae 
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वठउठी em ढठउभाठ Hora fea eus : -बठेडि, पडिउ, weds 
یس رت رت‎ MU راک نے ڈیو و و‎ magus, छडडे, 5 
Gufsnes, nga3, घिउठडे, @usAs, ६०३ | 
बठडठी erg 33415 pga ugeus :--ठवेउ, fusis, fas, wes, 
ugüfs, fads, ads, u3fs, ads, भिम, رتانہ ,تافو‎ Hes, Uds, 
fuéfs, ufiz, ufüz, fads, ads, fees, ngds, घुर्डउ, Ges) 
8330181 818 ,, , ay » وو‎ » US, 883, TIS, 
१०. %3 feu म डी हठडें faa fugn, 75 
११, W3 fes H टी ea3^ fae nu, AIH 
१२. थिहेउठ वाठी री ta3” fuis? guard) 
१३. %3 fea fen री रठड fae afer 
१४. ठ टा ठ feu gege! fas iez (fas; saweg (उठभठ; rne 
(मीडिठ; anasi (anfas; faus : (fsuó | 
१५, Wl, उड, उर्फ, AS, Sz, sin uxore! टी T3 
qé. AY, दघ, उघ, डी fann fena टे 3d 3 eas 
१9. add, ,وڈء‎ W3 avisa टी yuserdl uaoie हे 33 3 इठडे 
ngnfasi dni Qua fedini femusrélat mê Get टी usse ard 
fans fedtni gs ۱2: १, २, 3, É, १०, १२, १३, १४, १५, १६, १० 
ust muga vi feüusrEmi ga ug 6:9, ७, V 3ہ‎ ११ حوامة‎ eni | 
fafawrei टी घडउठ हिउ nfgs टे founi हैं »uerfenn विभा 8۱ Anfas टे 
fenaa w3 wanara  عوقخ‎ दीडी 38۱ 8۰ nonfat बिउ Anfas रे 
मित्रां टी ta3 fusci है, ua fast maei ors Kafas YIU sm? ae 
उठ, QJ ug3 sese उठ ug बरे aè èm عم‎ टी डठडे डी दीडी गडी 
8 faz 
उउमम :—बठेडि, wess, 3u, गठघेल, Sau, मउ, "dM, 
sese :— 043 (Ñane), fud (faa), waüfs (tau), Gufswe3 
(Gufsus3) 
277 :--था्ई, fess 
ua ugs WS sese उठ fna! ठार WUJA रे पउणण Bare as उठ fH 
ठ: 8, ५, ६, १०, १२ »3 १३ feu 33 वारे wae! fennagea fount 
डी डी aos] sat aut ad fae’ fanret टे पुउणण aret ठार sae Ie उठ 
fas" a2a3, भवीपडे | aviv, VSR n3 sda री aeza दिउ 82 foun adl | 
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Quas] feurg 3^ feu fre: afem मा nae: 3 fa 
१. 0731 Hse Wnfgs M3 UEH wnudnm रा 5کبة‎ उठ | 
2. fed 8: Cai Sai डळो w3 Sai wet east viel मी fugi feu 
WM Hue! w3 5-88. है पठा टी و‎ प्री ua fava AR टी माणिउब date 
yare 3^ घउ Sut Hae मठ | 
a.. fev fea yars छी sau? fnfus भी fang ममा 9 U33 e338 ws 
fea Hat ठै fa fae’ uw] ‘fefsne’ ते ,2ھ‎ fen نود‎ dt Anfas mue 
0051931 fes use famn | 
yout musa w3 पढी musa ei fnnsi डों इट wfe du fes mg 
रघडी MUSH रे wags usu fuse उठ | चंग्टडी' nel टा पमिप भवांठाप्नटठी बडी 
onis निरी घाडी nfe diu feu प्रामरू तै, ठे F3 डाप्रा کہ‎ ware} feu nê 
ats m? | sve री घाडी fes east det Hast uate wast 8 निगडी रघडी 
nuga 9 ugs 83 मी | amêz टो Gat fes ठेठ fad wh fuse go :— 
4. Ufaa ठाडां è vis feu —»: टी e35 faa :— 
ziea, घारळा, stain, Hnermnn, gui, du, UHM, बठउळा, 
Btn, थालीवाठीशा | 
3. دع‎ w3 33 fades छष्टी री ووع‎ ;— 
wiz fes g1— faet wfum, ,دہ دو ,سو‎ प्रभाष्टिला, 
Sut B51, SEWT, مرح ن‎ Jess, west | 
niz feu S—Gahs, AAS, IE, ,۸۵ھ‎ नीडिळे, MAB, डठा्टी ले, 
با‎ 8218, [0128 | 
vîz fea »»8—8üul8, sorts, dreds, vids, sans | 
»i3 fea छ-डेटछ | 
३. ठाडां w3 feme! रे viz feu छा री ea3*—nnurgs, fusada, 
ठाडां 9 wis feu & 3ہ‎ WS री e33 — wing, weg, wand | 
8. fafgnret टे vis feu घे ni चे री ez — vfed, उठिधे | 
u. fafanret टे vis feu € री ea3^— uifuS, 753٥86, mfug, ufaG, 
afes, 891156 | 
é. wis fea डा, 3, डी री ea$—8s, aus, diaz}, 3743 | 
9. Hun Udy fea ess भ्राविभाठघ set wA टी डठडे-8िरउठमि, 
unfn, 3815 | 
६. gfeus sel मी री ta3 — aer, ठापप्ती | 
६, fafanrei टे “उ feu गा n3 di टी ea3^—safgan, mea | 
१०: چہمجاچ‎ हे “उ feu ete, री ea — वीते, VB, SIA, visi 
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aa. fafan टे wiz fea अउ री ea3 —adiniz 

१२. yaaa (Post-position) 8e! टी €3 | 

१३. ठाढां 3 uaore! टे अंड fes و و‎ चेरी हठडे--उभे, IHF, 379, 
Aid, ffws | 

१४. وہہ‎ Its nnfamrgg Bevis टी ed3^— ans, fers, ठाचंठी | 

qu. दाळब fam feane wifH, ura री ٭دوع‎ 

१६. HT »3 d री «az 

१9. इरा घ feu ues وو - جو‎ (fuge; ah (डमे ; dour (fess 

१९. जरा d fes ues me m (जाते 

१६४, fea gua ndu arda set fg री €3 7ہو‎ 

२०. wav, ,ہاو‎ R835, Hofer n3 aa fssa feu aw 1ھ‎ 
Wuei टी ٭ڈوع‎ | 

२१. zela wae fes ब टी रठ3े--बेडडेल fen YIU et fuer egredi 
AH’ سور‎ ठै—भठाठी fes eared names) रा दुघ ठा gu وپ‎ 
"es Û | 

33. छा री eas" | 

२३ बम टा E w3 प्र रा म fes सरळ megah (samh ; भी (प्री 

२४. Hati टे भप feu भा टी eg3^—nwis (HM, 88و‎ (I8 


Gugs घातिता 3° us: रवादा Û fa amêz री घाडी fes east aet 
Hs] aes uget wen] ठी ठठी', fume 83 tu .ہہ‎ रा yare ठे, 
nd ,وع‎ mawî, 3ہ‎ मैऊ-छाप्ना टा ys डी d | dus १, २, ३, 
9, १०, १२, १३, १४, १४, १9, १९, گ۹‎ २१, २३ WF २४ m si 
uaz Hast हे wih उठ نہ‎ उण्ली وکبہ‎ टे | ठघठ 8, t, भिंपी er yare वठ | 
8: ५, ६, €, ११ n3 १६ مد3‎ रा ysTe Vane उठ 3س‎ ठै: २० mF २२ 
Zant naui टा | assi रा पडाड डी Û fne ताष्टि avast ws aE Here} 
है । Anfas 9 mue ess 3^ afen uus घालवा JAVI छै | 

"s s", fae fa 83 fau: famn ठै, ufgsi ठा-टेड टी घाडी feu east 
वेडी fusci Û n3 yas da Asi sasi ठे ven टे m3 sut feu feng 
ماوع‎ | fe@* डाप्ररा ठै fa nuda डांग ठी, hs-s'"wr em टी wis] dat ue 
aT प्री I 

Gara टे dau fahi »S ठेठ डाठडी डगडां ठे MNE पर ust ngu 
feu وو‎ n3 نوع‎ $ माते en feu ysrfan | fed argo 9 fa uel musa टा 
amimi تچکبجد‎ ws €यडापाडा تو‎ ware J| Ae uek muse ma mi 
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mg मरी fes mfgsa Sst घड वाडी ند‎ fen 3 fea sel Gat ह घां fest 
fen set ھ8‎ fea wena navest (frost fa Hafas 3 yas ठतठाडां 
few set و‎ भी) uai muga डाली ठी प्री। fen घेली टा yag f3i sumi 
ठे बीडा, fen eel fen $ دوہ نہ سد‎ टा نہ‎ fes: fom Û | 

fen 8: è क्रामे fed उठ :— 

१. Anfas मे was ठउठाडां few set ae} wana mueres] I 

2. fanaa feu मैड نج‎ sas afda मी, OR री nawa Fst 9 भ्रतोडठां 
fussai री ڈذوع‎ | 

3. Sat री fenarzwua get 

8. H3 हे fea डाठा F en डाठा fes عو‎ टे alas Gat feu भिछाडट 

५. goni ॥ठघी टा शूडाड 


9 


ASH‏ $ ٭-دة afani fanı तै fa fea ust muga प्री fans‏ تو 
fest | 8० aai fan feu fa ust »udm mfoga Set मी, डाठठी fana-‏ 
yere} t1 Fea मी, fad fa 9H टे eu eu डागां fed Ws 303 ×× ۷6 nua‏ 
yoa Set afam age मठ ual, ade, बघीठ, TI ठाठब W3 jg fen डावा‏ 
feg डावा *nfas टे ढडिरढाठां टा aeg H fazi ठे‏ | قبہ muni 3 Usst हु‏ 9 
aR घेछी माल erat‏ ق5 fa 8a uwrgai ह 3374 Hue fe3 w3 Anfas A feu‏ 
Am} aot प्री 3i 8० èn टा a^eg] डाठा ठी प्री fang Hans fag: nier प्री fen‏ 
feu WHA बळ टा अघता n3 feng mg Enns टा fesa! MHS है | उरडड 3i "ठो‏ 
वषे मठ | fen रडी fea م؛٥50۸ nueve] घड गष्टी‏ ہہ w3 nuda डिसे‏ اپ ठी‏ 
fa nuam टे बातद पिडेउठां w3 fawr-gui 3^ fast Wl! naet feu H3-‏ 65031 
Hut मरी vis उद det उठी ne बि sss] afos रा us‏ توء am! टी‏ 
weer s fag: मी |‏ 

fis-smr 3 उठाठी sfog vise-nüus उठ | छठाठी छठ रे وع‎ de ठाळ 
As-sm Hg J भरे Qn es sa fen feu gest del ठठी, ne sa 3ھ‎ 
छित fes us fair | fed ewe: डी وو‎ 9 fa शि ANS wd Asi sss! 
ठे Ys-gm टी e33 ठठी दीडी | Bes Cai نج(‎ ठे ٭<-جة‎ री ess बीडी 
fava eu eu sra हे urgWa-nramü $ قب‎ | fure ez dg ठाठब M3 وع‎ 
WAS ठे مہ‎ घाडी er es gra WHz-sTH feu afe» us ag وج ,دوہ‎ "अठ 
टाम WS وع‎ JHE 8 Fes nues HE] टी डठडें ठी बीडी | 
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मिउ-छापा डी घटउठ घते عوبہم‎ उठ 3 Aes Bet भी" ag nsus रेड 
मी रा fea nue dot हिरे gi :— 
wise da fase gurd | 
ठाम ares aH fuwrez SH JH पाठ nurê ۱۹۱ 3TG | 
ठाम fang am fewer: उठि om gud arga Herd | 
उठि ei Hat oy :وو‎ sQnus fawn omy उठि 37d ۱ 
WAY uergu छाछ nist sfeg थठाथडि ताठ उठठाठे | 
ag ठाठव us 38 faurs: was se ۸008 wand 121 (aros भः U) 
Qua8 nge feu 3وع‎ uuei टा छिदा :— 
१. 339W :—da, fans, उठि, عو بد‎ uarufs. ad, पूड, HIS 
3. 3838 :—wnse (måg; fase (fede; ठाम (5045; MES (amas; 
fanes (fans ; yrs (ure ; naa (भपातै; fenos (HSS; 
aren (aru ; fat (Gar ; azreh (घड; S8ns(senm ; fawn (fen; 
31g (St; wa (wawa; war (भण; afeg (3 ; 885:8 (397; 
faust (faurs; did (परण; रठत्राते (€97 
Brant 9 nge :— gw, ay, छाछ (BS) 
8. छेप्नी-भछते, ag 
Jd? dE ७3 ठिवाप्ती mavi है ढड़ दे Gug8 mue feu 38 scu उठ 
fazi डिसे < उउप्रभ उठ, २१ sese, f¥5 ढाठमी टे »3 हे eH 
fen set माई us:sse तै fa As-am feu ug fasst sese! टी प्री | 
fet fes 3374 nge डी us | araa 83 efani मा وع | جو‎ टा usre 
डी डाठडी Fumi w3 :ہ۸ق3-ھ‎ 83 Û fag: मी। Sged मरी feu عبرم‎ टी 
3351 feu ढाठमी रा yare ysu d ۱ ext تو‎ डी मठ, faga Anfg3 v3 पाठ 
Huei 3° f8s feaa उदे wo fa Ga! रा पाडू sss! unas मी | sese टे 
ysuui ni Juge! टी घळउठ टा ठिठडठ मघाठब ठाळाउ نہ‎ MUSH री fermage 
3 छिठडठ मी | 
Qua8 उरडढां है fans ठार نسہة‎ nrg ust रवारा है fa musHt 2 
घळडउ-गङ डी wA fariè we gs, faeta)a,e)unsu) wl feo 83 
समिक्षा at gard fa ust musa मउ-काप्ता er gw मी | पढभी musta feu Haa} 
vnidw डी पी faust दि पढभी feet 3 وید‎ unl री aowa Hat ۱ن‎ | 
نوم مم‎ Femi टा د-حق‎ 518 33 रा HJU Û | Gg बेडल पाठभव ہہ و‎ 
aaa ؛3-وق‎ 51 ठाछी wd उठ | पाठभ॑ब nyes} 3^ جع جع‎ nuvres] 3° 3 
fusi fa Asi dimi ہ38‎ feu east मांडी Wii fen ngaen} fes 
SJHM WS sess Wo, WH बठदे 3237, fasi टी ussg रे fuHerg nm 
Sa He | 
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nas fes, 3032 nus ठे ठी حبص‎ fex टी पणिडी wena feu 
$ीड-डाफ्रा है max fest] us Hal neg 3 घाठतले yai 9 args Ws- 
:وھ‎ टे घेछीआं fey डट و‎ : एडभी feet n3 धुठघी و‎ | fen نو‎ fea दिया 
m मबरा Û वि ٭-دظ‎ थढभी छिरी w3 yad ۸۶ रा FH घळ 2و"‎ | uml 
inr डां fens हे एताठ टा aes घल्टा मा ठिठ' प्री ust vara feu डाठडी 
ugh टे myni ठे urgwa wuerem] د8‎ | निषे yar} are} ws-sUm 3° nue 
Ba nita घड adl मी, G8 uat feet ds 38 Anfaz डों ysres ते ठठी पी, 
faG'fa ail Hafaz è fevers? er ومن‎ मी | Gee er now डी وہ‎ fort 
$ fex se} प्रघराडळी टे ठिठ' मी | fen set मंउ-बढीशां 83 uod dmi 
wr eda yare Û و 59۱۰ا‎ 

डाहे' 9H टे ey eu 36و‎ S adhi ठे मैउ-छाप्ता टी wawa प्रघराढली टी 
v33' बीडी, ua Quai ठे बाठब yaa w3 ugHas بصہ‎ ٣ मघाठब Gat टे ठी 
293 | धतप्रठग दा H3 mugs ٭×ہ‎ ysuu—s! डी eg3' ووور‎ feu guo! 
दठठ डाळे m3 f3i 8 बीडी | fed مو‎ feet हीमं fenusrElni उठ n3 nsi के 
ugs ufos fesi $ afos aa fen प्री | Yma fes Sui asi fes e a at 
ta3? तुटी तै | wuss Wnarwa मी | ۱۵۳۱ھ‎ शिनेगाउभन घेरी Hb) رو ہجصویر‎ 
रे دوج‎ feu me ठाळ grant टा yare ढाठठी Fumi 3 ver وو‎ ठे far | 

WHT mea و‎ fa Hse ठे myst घाडी fes डाठमी ود‎ S BEA 
fend w3 as mue डी feu | وع‎ ठाठव सेड नी हे डी fen Sarat è nue 
fuss उठ | @ai रे nge ga fssa feu उठ | swam 3 wad रा yare 
asmi 93 Qn उर उब funr fan ge उब fa wnsweiom Qai टा भेळ AS 
झी | ढाठप्री nag हे yare री fea 8राठठल dei fest viet Û 1:— 

छठ ng घरटी ge | afs fants रृठीशां 3 Ue 
dife uwa ढळीठ unes fgg ede aus टठा |१। 
(भु भः u) 

wm घाटी, Ge, Uva, रठडेप्न, एठा araf 9 nye جو‎ w3 fans 
gami, डबी ठ, HWI, बघुछ भठघी टे | 

wife adu रा डडेठा تو‎ f3 وچ‎ feu fafan fenn तै, us uei 
छिरी لا وی 3ہ‎ Si ठउठाडां डो उठ | ada रे ast feet टे mue fuse 
उठ | ofeera, पेठा, Ho, ur w3 डीषठ री wel 83 feet रा use ठै | 
dei ठे डी घिरी fea gua दीडी وو 3ہ‎ 3ेग घठारठ मी ठे ۹۱ ug gei 
घाडी وپ‎ विटी feu fart det ठै fan 83 و-دو‎ 1 टा ysre ठै | 

mfe du fes धुठघी 7۱ل‎ dint ae} aasi उठ नि ag awa 
रेड Hber नपनी ya dard fes fsfunn fen 31) ag wars रेड # रो 
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मैउपठी बी Std डी usi 3 Cu-stni टा fea wees nifunis 31 fem 
erg री उठ uGat रे ufos € 5وہ‎ उठ | QA yad mul fes faut गाठी 
ठै, کاب‎ u8a nonfast feu n3 em gfi feu | 
पाठे mfa ada fey fea usu Û fa ugs पाठे A3 admi ठे Ws-sm 
रे ٭ہ‎ ठाल आयडी guar feu भाउ uel टी उठ3* डी बीडी 8 ۱ us ag توق‎ 
डी उठ भाडे Gu us uad وو‎ fes دہصوبر‎ nazifeni ठाळ डाठड feu nn? Het, 
fusi 83 xaz री waya म्रघटाडली रा ume ठा Û प्रतविशा। 85i ठे nual 
afez: छिरी feu छिपी । Ru gde 9 Amud घाडी sfaet feu fart! 
85! टे ag nga Joi fea gi :— 
ढठीरा vnd. afu ustetni nfe प्रि dis as | 
माप ue} mat gs ade} $5144! 
adta: M uerg] ez । मे भांडी 35555 भड | 
fea fanfg fam ssralwfa | उां mre} टे efa adfa ٤۱ 
edle: nae sum fant gefg ee बेडा Hafa | 
ext ag fons Aag fant डुडेठि ۱ 
dte! feat ठिदी Aulni ws gare afegfH | 
wa adlé ams मै dui ب188‎ | 201 
ufos 55و‎ रे nyet टी uzza:— 
wa (wart); टेफि-टेप्त stat टा age; पठीलीशभा-ऐप्न am रा gue; fe 
(Hee; dê (faz; #5 (aaz; माष (mm (ढाठमी), पेरी (uu ; गाडी eu-grm 
टा nye ; Ja (yrfgs wea (Anfgs wya ; ad vl—a«a fafon er ۱0ء‎ gu; 
$5 (ess | 
Qua fe3 Hu sdte टे ufg8 परब feu ZS} उउप्र| sub | ugs و‎ 
segei टा HES دحاو‎ uei ors dz] मेळ sal | Sat muet टी ta3 वै, 
fugi ज्रां डां गयडूप टे mue Us मां छैठां 3 डी feaa dB | sat टा az 
ys 3 | 
mfe diu few रर्टिरी रे ast HBG उठ | ay da HBa डपले ठां doi डी 
fuss उठ | feast fes eas] घेरी dma हे रघल टी ھ8‎ ara fHul ठै | جع‎ 
Qverggs :— 
Bue :ہر‎ ५ wu 3 उ8 عم‎ भैडिशा 3€] fan ९ञाठि। 
Se भर्विमे sane afe unt ۹۹٠8۹۰۱ 
wu slg भर्विन्रा ود‎ ठि fam بج‎ aaa 3y | 
sua sa saree جج‎ fudi ठ डेप ۱ 
wu Gel ws ase उश unt s8 रीराठ। 
ang ठाठ SHS gH fus UR उडि gH جج‎ ۱ 
(sra wig भः ५) 
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faa efit fes uSa Wu sole, ag ठाठब w3 وو‎ wana 9 fuse 
US, SUS देडछ dd "guo se नी ठे fad उठ | yad vast, sfa w3 87 
रे उलठाउभर wfs 3° mé ust Euer तै fa sfd w3 fii हे Bei उठ 
fagi टा yad مل‎ ठार 33 टा माद Û | पठ gft ws fi डिसें 84 
uast طل‎ è dia 33 ठै ۱۲۹۷ feu Uarat e “र? “इ? fea n3 RP “ठ? feu 
ues nie 8 | 


Anfas, uad nus, us पड, woot, fie, ,نہ‎ #उ-छाप्ना, 
sfdel मिपो, ,۶1ھ‎ mad डेः डट wife du feu da Femi हे mue w3 
ysuu डी fuss उठ fae HSS usd er sue तै, 958 weet टा, थिठाठ 
घांगाठु रा, Gag» euzi टा भाडे BS nis] er | net, wget, GIRT ठार 
डठउित्रा fuza ‘e? weal टा fex uim | 


HHS 3a 3 m$ us! Sd Û fa fea मांडी Sst मैड-डाप्रा set ase 

ats fawn तै fum vini nat are الو‎ nuga fes उठ, ua faos fa ۹ 

asni ड yates तै | बडी Fumi 3 Qu-Hslni de रे gras añ ysuu 3 

ngua डी fest guni 9 fuse उठ fus Get रा छा, fist रा बा, fit टा 

a nfe ۱8۸3-2 88 9 eu eu 3 feu ges age gd ठठ, fen wet Ozi 

83 बडी ادہ8‎ er yare funn fed दाठठ ठै fa fea ua fes dim az 
yare an age feure} रेरे gs | 


wife diu feu east sm] प्रघराइळी है fams ww fumi fed पडा 
Sue! fa घेसी टे ڈ3وو‎ 233 d? uus 2> nue fend F? उठ | s fev 
9 fa ٭‎ wu Hslnt 3 8प-घेली|आं घड adm ws | Ga! e wfgsa थॅपठ dz] 
ठगी प्री । Qa Femi जाड ereni stoi मठ, fen set nn Sai 3 fefsua 
musei टी eas मी | fea st बडी fasi ठे fea ngener ess] Sa-ael 
मठ n3 gA ہمہ‎ 3> $ «few gus set fezi مہ‎ ठे प्रघरां है nme} Sa 
WBA 333 भवेद्र fam | 
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GENESIS AND GROWTH OF SINDHI LANGUAGE 


by 
K.B. Khushalani, B.E. 
Director, Central Water and Power Commission, New Delhi. 


Even before partition, Sind, though an integral part of India, on 
account of Rajputana deserts on its east and Run of Kutch on the south, 
had practically an isolated existence. It lacked the contact along long 
border lines, that many other provinces of India had. Though undoubt- 

۱ edly it had a short common border with Punjab, yet on account of its 
long association with the Bombay presidency to which it was attached 
before 1936, Sindhis had acquired commercial connections with the latter. 
The meagre communications, Sind had with India, were through the two 
railway lines—Jodhpur-Bikaner on the east and North-Western on the 
North—and by sea on the South. The post-partition aftermath virtually 
smoked out the Sindhi Hindus from their parental abode. They are now 
scattered all over this country though their larger concentration is in 
Bombay, Rajasthan and Delhi. 


2. After partition the influx of refugees from Sind caused numerous 
queries about their langurge— 


Is not Sindhi derived from Persian or Arabic ? 
Is it not written in Arabic characters ? 
Is it not written from right to left ? 


Though Sindhi is nearer to the Sanskritical stock than any other 
Indian language and despite the influence of Persian and Arabic it has 
maintained purity which is unknown among any other North Indian 
languages, yet, as sufficient knowledge about the genesis and nature of 
Sindhi language is not known even to Sindhis, much less to non-Sindhis, 
in this article an attempt is made at clearing the mist which shrouds it. 


3. To understand clearly the origin of Sindhi and its relationship 
with the neighbouring languages it will be necessary to look back pretty 
deep into the ancient history of India and of its languages. Quite 
contrary to the common belief that all the Indian languages are derived 
from Sanskrit which is not precisely the truth, it may be said that the 
foundation of them all is Prakrit which is the source of even Sanskrit. 


4. Whether the Aryans are the original dwellers of India or the 
immigrants is still a controversial subject and will probably remain so for 
some time but no doubt has ever been cast on the Indus valley being 
their first abode in India. From this Sindhu valley which lends the name 
to India, spread out the Aryan culture. With their advance towards 
East the geographical centre of their settlements went on shifting, 
throwing the Indus valley on one side. Their Eastern settlements began 
to vie with the sapta sindhava, Indus valley, for prominence until the 
attraction began to be concentrated on Saurasen or the Western part of 

' the present Uttar Pradesh. 


. CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


क rr qaa पेण‏ کت مہ ےت ات ات ا ات کک PP‏ اتا 


Digitized by Arya Samaj Foundation Chennai and eGangotri 
180 


While the Aryan habitations began to spread, ue pneu eae 
different regions, as was but natural, began to vary. his was 
of growth and individualising of the language. 


5. Inspite of the facts that the Panchangs, Almanacs clear 5 
the Kaliyuga age year to year, that it has been stated in ne d k 
Puran that Kali age started after demise of Lord Krishna ‘an at is 
lived in the end of Dwapur, yet there 1s no dearth of controversia 5 
even against the date of Mahabharat war in which Krishna was the 
prominent figure. It has therefore been thought wise not to enter Into 
the tangle of dates at least for this paper, the subject matter of which can 
tolerate omission of this subject. 


Origin of Sindhu 


6. Prakrit—According to some, Prakrit is of later origin than 
Sanskrit, which is considered as the systematized form of the vedic 
language. Dictionary gives two meanings of Prakrit, one ‘natural’ and 
the other ‘unrefined’. The word Prakrit being derived from Prakriti, the 
former appears to be the original and the latter the required meaning. 
The writer therefore is inclined to agree with Grierson that Parkrit was 
the original Indo-Aryan language and that the word Prakrit may be 
deemed as the general term applied to the languages of the North Indian 
continent prevenient and contemporary to Sanskrit. It seems there were 
eo principal groups of the ancient Indo-Aryan dialect or the Primary 

rakrit. 


(i) The language of Middleland or Arya Vart and 
: (ii) The outer band of language. 


7. Samskrit— The middleland language got crystallised into 
literary form known as Sanskrit and its rules of grammar were codified by 
the well known grammarian Panini whose age has been fixed by the West- 
erners as 430 B.C., but he may have lived much earlier. 


8. Secondary Prakrits— The primary prakrits continued to 
develop their own laws of phonetics and as a result of general tendency 
ofthe people to simplify harsh combinations of consonant and broad 
dipthongs without material change in declension and conjugation, 
reached the secondary stage even in the middleland. 'The vernaculars 
did not disappear but went on developing along with the primary 
prakrits but the presence of Sanskrit, the literary standard style, retarded 
the growth ofthe vernacular in Ganga Jamuna Doab, so muchso that' 
the former became the language ofthe elite whereas the rest spoke the 
vernacular. The excellent example of existence of the two languages is 
furnished by Kalidasa's Shakuntala in which the Brahmins, the literates, 
the heroes andthe people of rank speak in Sanskrit while others and 
omen express themselves in the secondary prakrit of the region. 
he secondary prakrits developed their own literature and one of them 
Pali became the sacred language of the Budhists. 


. 9. Prakrishta Prakrits (Prakrits-Par Excellence)—Later on 
several of the secondary prakrits began to be generally used for new 
sacred as well as profane literature. As many as three of them were used 
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by Jainism for propagation of its religious literature. The latter stage of 
the secondary prakrits reached high standard and therefore they came 
to be known as Prakrits par-excellence but as grammarians fixed their 
forms, as literary languages they ceased to grow, while as vernaculars 
they continued their own course. Butas the vernaculars did not conform 
to the fixed rules of grammar, they were looked upon as corruptions 
and earned the name of Apabhramsas. These Apabhramsas again in 
their turn obtained high stage through literary cultivation but in course 
of time became stereotyped. The vernaculars on the other hand entered 
the tertiary stage to develop as the modern Aryan languages of which 
Sindhi is one. 


10. The history of these languages reminds how in the earlier days 
both in India and other countries including Europe, the sense of 
superiority dominated in every walk of life. There was superiority of 
race, superiority of birth, superiority of profession, superiority of abode 
etc. In England townsman calls himself Cockney. In India the city 
dwellers considered their language as refined and dubbed the language of 
villagers as corruptions, even though the vernaculars were the natural 
outcome of the process of simplification. 


The very efforts of the Grammarians to keep Sanskrit and prakrits- 
par-excellence in the pure state, branding every other shade as corruption 
prevented their growth and ultimately threw them in the back ground 
as classic languages not spoken by anybody. 


11. In the Secondary Prakrits are seen a middle land language 
known as Sauraseni from Sauresena, the name applied to the country near 
Mathura and the dialects of outer band. The former was the language 
for the regions round about Gangetic Doabs extending on the west to as 
far as Lahore and on the east up to Benaras, the confluence of Yamuna 
with the Ganges. It got carried to Rajputana and Gujrat by political 
conquests. But the progress of Sauraseni was hampered by the existence 
of its great neighbour Sanskrit. However, since both have sprung from 
the primary Prakrit of the middle land or Arya Vart, but for small 
phonetic changes in their vocabulary they are nearly akin. On the other 
hand the Prakrits of outer band have greater affinity for each other than 
for Saureseni. These are Magadhi, Ardha Maghadi, Marathi and an 
unnamed Prakriti of North West Regions of India. 


12. It is also conjectured that corresponding to each Prakriti 
there was an Apabhramsa. Thus in addition to Sauraseni there were 
Magadha, Ardha Magadha and Maharashtra Apabhramsas. The present 
languages are the direct descendants of these Apabhramsas. 


Enclosed chart explains the various stages of development of the 
North Indian Languages. 


13. Kashmiri, Lahanda (the language of West) and Sindhi, of 
which the latteritwo are more closely connected with each other, belong to 
North Western group of the outer band of Indo Aryan languages. Sindhi 
is directly derived from Vracada Apabhramsa but the Apabhramsa from 
which Kashmiri and Lahanda are derived does not seem to. have 
individualised to receive a name, but it must be intimately associated 
with Vracada. 
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Perhaps because brothers and sisters have more similarity of character 
and form with each other on account of full blood, than what children can 
have with either of their parents, Sindhi being an outer or a Sister 
language that separated earlier, has retained more of the phonetical and 
declension forms of Prakrit and on that score claims greater affiliation to 
Sanskrit than even its direct descendents. 


Here are some references that testify to that fact. 


“Thr language of the Province, Sindhi, though it bears many 
marks of Arabic aud Persian influence and is written in Persio- 
Arabic script, is nearer the original Sanskrit than any other Indian 
language in the Indo-Pakistan Sub-continent (India and Pakistan 
Year Book and Who’s Who 1952-53). 


“The Sindhiis a pure Sanskritical language more free from 
foreign elements than any other of the North Indian vernaculars-^ 


(E. Trump). 


“Sindhi has preserved many phonetic and grammatical 
pecualiarities, which have disappeared elsewhere and isa typical 
example of the Outer languages." (G.A. Grierson). 


14. At one time the borders of Sind extended beyond Multan on 
one side and included Kutch on the’ other. Thus people of Multan and 
Bahawalpur speak language more akin to Sindhi than to Punjabi. 
Outside Sind in many places a Multani was understood to bea Sindhi. 
There iseven at present a Dharmashala in Bombay, that admits only 
Multanis aud in the definition of Multanis, Sindhis are included. 


; Kutchi language of Kutch is an important dialect of Sindhi, but as 
it came into contact with Gujrati, it has got slight touches of that 
language. 

Sindhi Literature 


15. Not many traces of the literature of Sind that existed 

the Arab invasion in 711 A.D. are left. During the early Muslim ed 
no literature seems to have been produced in Sindhi language. Later 
on men like Shah Abdul Latif who happened to come in contact with 
Hindu saints and imbibed the ideas of Hindu philosophy, began to 
propagate tolerance. Obtaining inspiration from the poets of rest of 
India, the Sindhi poets began to sing in their own language. The 
Sindhi epoch of renaissance which followed the European and Indian 
periods, found poets of high calibre like— 


Abdul Karim Sixteenth Cent 

Shah Abdul Latif 1689-1753. 
Sachal 1739-1826 

Chainrai 1743-1830 

Dalpat '& Rohal 17th & 18th centuries. 


It reached its culmination during days of Abdul Latif Chai 

Rai are the best known of all. The unos book pe E 
Raslo is very widely read by both Hindus and Mohammedans vic 
Chain Rai's poetry,—dedicated to his (Guru) preceptor Sami and known 
as Sami-Ja-Salok, though of very high calibre is read only by Sadhus, 
the seekers of divine path and men with a religious bent. Sami-Ja 
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Salok, four line couplets extend to 2800 in number. The original 
manuscript was available only in Gurumukhi characters. They, as aptly 
put by the poet himself in one of his verses, narrate the Vedantic philoso- 
phy in Sindbi language. Shah's popularity arises from the variety of his 


themes both mundane and divine while Sami never descends from the 
spiritual plane. 


As should be expected of the older writers, only the poets are 
popular but in the field of current literature both poets and the prose 
writers flourish. 


Alphabet 


How is it that a language so directly descended from the Prakrit 
family is written in Arabic characters? The earlier wave of Muslim 
conquerors reached Sind, nearly three centuries before they came to the 
Indian mainland. It continued to remain under Muslim rule until the 
British conquered it, though some dynasties like Soomras and Samas were 
from the Rajputstock. Persian was the court language under the Mirs, 
the last dynasty before the British conquest, the Hindus employed in 
service under the Muslim rule were also Persian scholars. The mass of the 
people who were Mohamedans were illiterate but the Hindu traders and 
Shopkeepers wrote in Butta script and there were also some who had 
specialised in Hindi and Sanskrit. 


After the British entered Sind on 18th February, 1843 they found 
three types of scripts being used. One was the Deva Nagari taught in 
the Pathshalas, the second was Butta or incomplete of the business men, 
so named because no vowels were used and the third Persian taught aa 
Madrasas. Whether Butta is developed through a process of simplifi- 
cation or preceded the ‘Sindh-matric’ i.e. complete with vowels, is rather 
difficult to say but as will be explained later the development of numerals 
from the Butta is a pointer to their existence before the Dev Nagari 
or even Brahmi from which the Deva Nagri sprang up. Otherwise too 
the archaeological explorations in Egypt have shown that the Heirogly- 
phic came first. Vowels may thus be only a subsequent addition. Some 
time the Butta letters were also vowelled out, that seems to be a latter 
refinement. 


For the sake of uniformity one of three alphabets had to be 
selected. Adoption of Butta was out of question. The controversy that 
arose was only between the Persian and Deva Nagari. Being in a dilemma 
what script to adopt the British left the choice to the “Kamoras’ the 
service men who favoured Persio-Arabic characters that they knew. 
The former was patronised by Captain George Stach and the latter by 
Sir Richard Burton. 


Ultimately the decision came as an award from the court of 
Directors of East India Company in 1853. 


As Arabic alphabet had only 28 letters it was not sufficient for the 
larger variety of Sindhi pronunciations. So by a process of adaptation and 
invention, they laid down a Sindhi alphabet of 52 letters, 9 out of which 
represent only a minor shade of difference in sound. Most non-Sindhis 
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can hardly pronounce all the letters of the Sindhi alphabet which is 
phonetically rich. 


The business men continued the use of Butta in their books and 
still write from left to right. 


| 

| 

Jt is said that Sindhi alphabet is unscientific but to say that English | 
alphabet ‘is more scientific even than Devanagari, is again surprising. 
Devanagari characters are arranged according to sounds. On the basis of 
this, Europe also fixed phonetical rules for the letters later on. Devanagari 
script admits of only one reading whereas some of the words of all the 
European languages—unless one knows their pronunciation—can be read 
differently by different men. There are only six letters which are 
compelled to play the acrobatic part of pronouncing all the vowels, of 

which there are thirteen in number. i 

1 

| 


The only disadvantage of the Devanagari letters is that they are 
cumbersome to write, on the other hand while writing the English script 
one need not lift the pen except for crossing ‘t’s and dotting ‘i’s. ' Some 
writers cross the ‘t’s without lifting the pen. Thus only ‘i’s cause the 
interruption. 


The difficulty of writing Devanagri letters was realised by the 
ancients and they had a simple form of writing both with and without 
. vowels. The prevelance of the latter earned for the former the title i 
Sidhamatrika which means correctly vowelled. The latter are called 
‘Lunda’ or tailles, in Punjab, ‘Butta’ or earless in Sindh meaning short or 4 
vowelless. Devanagari characters are capable of further simplification and 
when so rendered can be the most scientific. 


Sindhi alphabet like Arabic and Persian is most cumbersome to . 
write because not only for vowels but even for providing dots to the हे 
letters, 34 out of 52 needing them, the pen has to be lifted. All the 4 
vowels are therefore omitted and the hand written script suffers from the 5 
same defect of offering varied reading to the beginner. 

But in these days of printing and typewriting machines which have 
considerably curtailed the writing work, not much significance need be 
attached to the cumbersomeness of alphabet in writing. 


. At present Sindhi is being taught in schools in Bombay in Arabic E 
Script and in Delhi in Hindi character. Though there is a natural 
affinity for alphabet to which the people are accustomed yet complete 
reversion to the Devanagari script is onlya matter of time. We have 
therefore to find the Devanagari equivalents for the extras in Sindhi 
alphabet. Out of 52 letters, two Alif and Hamza can be looked after f 
by the vowels. Thirty two letters have already got their counterparts F 
in Devanagari. Of the balance.18, 4 are pure Sindhi letters not found in 

any other language except in Punjabi which has one and in Gujrati 
which has another. One more belongs -to prakrit but is prevalent in 
other Indian languages. The remaining 13 are pure Arabic letters of 
which 3 are already current in Hindi. These three along with one 
prakrit letter are being written with a dot below other letters of nearly the 
same sound. Nine Arabic letters denote only a wee bit phonetic 
difference from the rest already discussed and hence redundant, leaving : 
only one more to be cared for. 
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At present while writing Sindhi in Devanagri these nine extra letters 
carry either dots or lines below to distinguish them from their simulants. 
Since as already explained dots and strokes are cumbersome and mere 
provisos, finding permanent forms for additional sounds is essential. 


Each new letter should be such that it could be easily distinguished 
from the rest and should be capable of being linked with its simulant. 


Table below gives all the letters both in Arbi-Sindhi and Devanagri. 


Numerals 


How the Devnagri, European and Arabic numerals came to assume 
the form in which they are written was once an enigma to the writer. 
Why were one, two, three, four etc. written in the manner they are, why 
not in any other way ? No other Indian language not even the Marathi 
which is very near to Prakrit though not so close to it as Sindhi but far 
more developed than it nor even the printed or written forms of their 
alphabets, afforded any clue which ultimately was found in the ‘Butta’ 
letters of Sindhi in which the business books of Sindhi traders are written. 


The writer thinks that except 1, 2 and 3 which seem to have sprung 
. up from 1, 2 and 3 lines, the remaining are the first or the last letters of 
their written pronunciation. Thus Cha has been used for Chattur or 
Char; Pa for Panch or five; Chha for Chhah; Shash or six; Ta for sat, 
Sapta or seven; Tha for Ath or Ashtha or eight; and va for nava or nine. 
Da for Do or two is also written like two. The following chart illustrates 
this point. 


The ‘Lunda’ script used in Punjab has some letters like the Butta 
employed by Sindhis. With the change in alphabet the Devanagari 
numerals were also replaced by the Arabic. 


The common belief in Europe that these numerals came from Arabs 
is fallacious. Itis argued by some that because they went from India to 
Arabia and from Arabia to Europe, the European named them as Arabic 
numerals, but ‘even that is not quite true. The chart shows that the 
numerals written in Europe are more akin to their Devanagari equivalents 
than to the Arabic. 


Actually the Arabic numerals have been adopted by turning the 
Devanagari figures through a right angle so as to suit their writing from 
right to left. The clue to these signs is available in scripts used in 
Sindhu valley. This shows that probably these scripts developed earliest 
of all. 


The phonetical forms are also retained by Sindhi. The other 
languages have also lost many of the original declension forms while 
Sindhi still retains many of them. The Sindhi tenses are declined not 
only with the subject but with the indirect object. They are also declined 
with gender both of the subject as well as of the direct object. 


Another peculiarity of the Sindhi language is a larger replacement 
of consonants in declension by others of the same class, either with the 
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Inspite of Arabic and Persian contacts the Sindhi language has not 
absorbed more words from them than some of the other languages of 
India, like Urdu, Bihari and Hindi. The reason for this is two fold, 
one is that no important literature was produced in Sindhi during Muslim 
period until only 300 years back and the other is that the difficult 


grammar of Sindhi has delayed absorption of foreign words which have 


to undergo changes before they got acclimatised. 


Sindhi has also the advantage of possessing in large number of 
cases both the Sindhi and prakrit forms of words which give it the variety 
and flexibility much needed by poets just as Sajan Sajan, Anjan etc. 


Sindhi is thus a living link between the outer bands of Indian 


languages. It is also a cross link between Central Prakrit Hindi and 
Sanskrit. Thus it is of great value to linguists and etymologists. ۱ 
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GENESIS AND GROWTH OF SINDHI LANGUAGE 
SUMMARY 


Being the western most province and separated from rest of India by 
Rajasthan deserts even before partition Sind led an isolated existence. 
As a result of partition almost all Hindus had to migrate from Sind and 
take shelter in India. There is a natural curiosity about the origin of 
Sindhi language especially as it is written in Arabic characters. Inspite 
of Persian and Arabic influence Sindhi has maintained a purity not found 
in other North Indian languages. 


The writer agrees with Grierson that Sindhi like other North Indian 
languages is derived from Prakrit and on the basis of his analysis has at 
length explained its connection with other languages. Sindhi is direct 
descendant of Vracada Apabhramsa which is derived from a secondary 
prakrit prevalent in North Western region. The various secondary prakrits 
of Indian continent and Sanskrit have themselves developed from the 
primary prakrit of the country. 


Not much is left of the Sindhi literature of pre Mohammeden period. 
Early during the Muslim rule all the literature that came out was mostly 
in Persian. It is only from sixteenth century onwards that real literature 
in Sindhi language began to be produced. The best known poets of that 
period are Shah Abdul Latif and Chaim Rai. 


Originally Sindhi was written in Deva Nagari characters. During 
Muslim rule there was emphasis on Persian alphabet and Persian language. 
When the British came, they after consulting the literates of the country 
decided on Persio-Arabic or what is locally called Arbi-Sindhi alphabet. 
This was evolved out of 28 Arabic letters by addition of dots tosome and 
it resulted in 52 letters which were considered necessary to express the 
various shades of sounds prevalent in Sindhi language. The writer thinks 
that reversion back to Deva Nagaricharacters is ultimately inevitable. 
Consequently an alphabet is suggested to suit the Sindhi language. 


According to the writer the Deva Nagari numerals have come out 
from the Butta or the vowelless letters used from times immorial in Sindh 
and Punjab. The way the Arabic and European figures have been 
developed from the Deva Nagari is also explained. 
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CHART 2 
CONVERSION OF ARBI-SINDHI ALPHABET TO DEVNAGRI 
n : VETE ersio Arabic Letters | ]- 
Sindhi letters used Pure  |Persio Arabic Letters | 
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CHART 3 
OEVELOPMENT OF NUMERALS 


Pronun- Sindhi Dev- : 
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